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FOREWARD 


a BY 
THE EDITOR _. 5 


Dr. Martin Haug’s translation of the Aitareya Brahmana has been out 
of print for a long time, and so it has been reprinted as an extra volume in 
the.series of the Sacred Books of the Hindus. To facilitate references to 
the original edition, paging of that edition has been given in Square 
brackets, thus [ ]. It has not been considered necessary to reprint the 
Sanskrit text, as better editions of that text are now available. 


Extracts from Professor Max Muller’s review of this work are repro- 


duced below :— 

The Aitareya-brahmana, containing the earliest speculations of the Brahmans on the 
meaning of their sacrificial prayers, and the purport of their ancient religious rites, is a 
work which could be properly édited nowhere but in India. It is onlya small work of 
about two hundred pages, but it presupposes so thorough a familiarity with all the 
externals of the religion of the Brahmans, the various offices of their priests, the times 
and seasons of their sacred rites, the form of their innumerable sacrificial utensils, and 
the preparation of their offerings, that no amount’ of Sanskrit scholarship, such as can 
be gained in England, would have been sufficient to ‘unravel the intricate speculations 
concerning the matters which form the bulk 0 Aitareya-brahmana.......... 

The ancient Indian ceremonial, however, is önə of the most artificial and complicated 
forms of worship that can well be imagined ; and though its details are, no doubt, most 
minutely described in the Br&hmanas and the Sftras, yet, without having seen the actual 
site on which the sacrifices are offered, the altars constructed for the occasion, the 
instruments employed by different priests—the tout-ensembie, in fact, of the sacred rites— 
the reader seems to deal with words, but with words only, and is unable to reproduce in 
his imagination the acts and facts which were intended to be conveyed by them.......... 

Dr. Haug succeeded, however, at last in procuring the assistance of a real Doctor of 
Divinity, who had not only performed the minor Vedic sacrifices, such as the full and 
new moon offerings, but had officiated at some of the great Soma sacrifices, now very 
rarely to be seen in any part of India. He was induced, we are sorry to say, by very 
mercenary considerations, to perform the principal ceremonies in a secluded part of 
Dr. Haug's premises. This lasted five days, and the same assistance was afterwards ren- 
dered by the same worthy and some of his brethren whenever Dr, Haug was in any doubt 
as to the proper meaning of the ceremonial treatises which give the outlines of the Vedic 
Sacrifices. Dr. Haug was actually allowed to taste that sacred beverage, the Soma, which 
gives health, wealth, wisdom, inspiration, nay immortality, to those who receive it from 
the hands of a twice-born priest.......... ‘ 

After having gone through all these ordeals. Dr. Haug may well say that his explana- 
tions of sacrificial terms, as given in the notes, can be relied upon as certain ; that they 
proceed from what he himself witnessed, and what he was able to learn from men who 
had inherited the kowledge from the most ancient times.......... . 

In the preface to his edition of the Aitareya-brahmana, Dr. Haug has thrown out 
Some new ideas on the chronology of Vedic literature which deserve careful considera- 
tion. Beginning with the hymns of the Rig-veda, he admits, indeed, that there are in 
that collection ancient and modern hymns, but he doubts whether it will be possible to 
draw a sharp line between what has been called thé Chhandas period, representing the 
free growth of sacred poetry, and the Mantra period, during which the ancient hymns 
were supposed to have been collected and new ones added, chiefly intended for sacrificial 
purposes. Dr. Haug maintains that some hymns of a decidedly sacrificial character 
should be ascribed to the earliest period of Vedic poetry. He takes, for instance, the 
hymns describing the horse-sscrifice, and he concludes from the fact that seven priests 


oe 
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only are mentioned in it by name, and that none of them belongs to the class of the 
UdgAtars (singers) and Brahmans (superintendents), that this hymn was written before the 
estabiishment of these two classes of priests, As these priests are mentioned in other 
Vedic hymns, he concludes that the hymn describing the horse-sacrifice is of a very early 
date, Dr. Haug strengthens „his case bya reference to the Zoroastrian ceremonial, in 
which, as he says, the chanters and superintendents are entirely unknown, whereas the 
other two classes, the Hotars (reciters) and Adhvgryus (assistants) are mentioned by the 
same names as Zaotar and Rathwiskare. The establishment of the two new classes of 
priests would, therefore, seem to have taken place in India after the Zoroastrians had ~ 
separated from the Brahmans ; and Dr. Haug would ascribe the Vedic hymns in which no 

more than two classes of priests are mentioned to a period preceding, others in which the . 
other two classes of priests are mentioned to a period succeeding, that ancient schism....... 

According to Dr. Haug, the period during which the Vedic hymns were composed 
extends from 1400 to 2000 B,o, The oldest hymns, hewever, and the sacrificial formulas 
he would place between 2000 and 2400 B.c. This period, corresponding to what has been 
called the Chhandas and Mantra poriods, would be succeeded by the Brahmaga period, 
and Dr. Haug would place the bulk of the Brahmanas, all written in prose, between 1400 
and 1200 B, c. He does not attribute much weight to the distinction made by the Br&h- 
mans themselves between revealed and profane literature, and would place the Sûtras 
almost contemporaneous with the Brahmanas. The only fixed point from which he 
starts in his chronological arrangement is the date implied by the position of the 
solstitial points mentioned in a little treatise, the Jyotisa, a date which has been 
accurately fixed by the Rev. R. Main at 1186 B, c.* Dr. Haug fully admits that such an 
observation was an absolute necessity for the Brahmans in regulating their calendar :...... 

This argument of Dr. Haug’s seems correct as far as the date of the establishment of 
the ceremonial is concerned, and it is curious that several scholars who have lately 
written on the origin of the Vedic calendar, and the possibility of its foreign origin, should 
not have perceived the intimate relation between that calendar and the whole ceremonial 
system of the Brahmans. Dr. Haug is, no doubt, perfectly right when he claims the 
invention of the Naksatras, or the Lunar Zodiac of the Brahmans, if we may so call it, 
for India ; he may be right also when he assigns the twelfth century as the earliest date 
for the origin of that simple astronomical system on which the ealendar of the Vedio 
festivals is founded. He calls the theories of others, who have lately tried to claim the 
first discovery of the Naksatras for China, Babylon, or some other Asiatic country, 
absurd, and takes no notice of the sanguine expectations of certain scholars, who imagine 
they will soon have discovered the very means of the Indian Naksatras in Babylonian 
inscriptions. But does it follow that, because the ceremonial presupposes an observation 
of the solstitial points in about the twelfth century, therefore the theological works in 
which that ceremonial is explained, commented upon, and furnished with all kinds of 
mysterious meanings, were composed at that early date ? We see no stringency whatever 
in this argument of Dr, Haug’s, and we think it will be necessary to look for other 
anchors by which to fix the drifting wrecks of Vedic literature,......... 

However intertsing the Brahmanas may be to students of Indian literature, they are 
of small interest to the general reader. The greater portion of them is simply twaddle, 
and what is worse, theological tw uldle, No person who is not acquainted beforehand 
with the place which the Bréhmanag fill in the history of the Indian mind, could read 
more than ten pages without being disgusted. To the historian, however, and to the 
philosopher, they are of infinite importance—to the former asa real link between the 
ancient and modern literature of India ; to the latter as a most important phase in the 
growth of human mind, in its passage from health to disease. 


. 


* See preface tu the fourth volume of my edition of the Rigveda. 


PREFACE 


The present work is the first edition, and first translation of one 
of the most important works of the Brdhmana literature......-...++:.s..e0e A 


The editing of the text and the translation of the numerous stories 
contained in the work was a comparatively easy task, and might have 
been carried out as well in Europe by any respectable Sanserit scholar 
in possession of the necessary materials obtainable there. But the 
case stands different with the translation of the technical parts of the 
work and principally the numerous explanatory notes which are indis- 
pensable for an actual understanding of the book. Though Sayana’s 
excellent Commentary, which I have used throughout, is a great help 
for making out the proper meaning of many an obscure word, or phrase, 
it is not sufficient for obtaining a complete insight into the real meaning 
of many terms and passages occurring in the work. Besides, a good many 
passages in the Commentary itself, though they may convey a correct 
meaning, are hardly intelligible to European Sanscrit scholars who 
have no access to oral sources of information. The difficulties mainly | 
lie in the large number of technical terms of the sacrificial art,. which 
occur in all Brahmanas, and are, to those uninitiated into the mysteries of 
this certainly ancient craft, for the most part unintelligible. It is, there- 
fore; not surprising that no Sanscrit scholar as yet ever attempted the 
translation of the whole of a Br&hmana; for the attempt would, in many 
essential pomts, have proved a failure. 


What might be expected in the explanation of sacrificial terms from 
scholars unaided by oral information, may be learnt from the three vol- 
umes hitherto published of the great Sanscrit Dictionary, compiled by 
Boehtlingk and Roth. The explanations of these terms there given (as 
well as those of many words of the Samhita) are nothing but guesses, 
having no other foundation than the individual opinion of a scholar who 
never made himself familiar with the sacrificial art, even as far as it would 
be possible in Europe, by a careful study of the commentaries on the 
Sûtras and Brahmanas, and who appears to have thought his own eom- 
jectures to be superior tothe opinions of the greatest divines of Hindustan, 
who were especially trained for the sacrificial profession from times 
immemorial. These defects of a work which is in other respects a 
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monument of gignatic toil and labour, and on account of its containing 
numerous references and quotations extremely useful to the small number 
of Sanscrit scholars who are able to make independent researches, have 
been already repeatedly pointed out by Professor Theodor Goldstitcker, 
one of the most accurate Sanscrit scholars in Europe. Although his 
remarks excited the wrath principally of some savants at Berlin, who had 
tried to praise up the work as a masterpiece of perfection and ingenuity 
almost unparalleled inthe history of lexicography, they are, nevertheless, 
though in some points too severe, not quite so undeserved and unjust, 
as the defenders of the Dictionary made them to appear. Goldstttcker 
justly does not only find fault with its explanation of ritual terms, but 
with the meanings given to many words in the samhité, Though [ am far 
from defending even the greater majority of Sayana’s explanations of the 
more difficult words and sentences of the Samhita, it would have 
been at any rate advisable for the compilers of a Sanscrit Dictionary, 
which includes the Vedic words, to give Sayana’s explanations along with 
their own. Even granted that all Siyana’s explanations are only either 
guesses of his own, or of the great Bhattacharyas* before him, whose 
labours he principally used, they nevertheless deserve all attention as 
the opinions and observations of men who had a much deeper knowledge 
of the Sanscrit language in general, and the rites of the Vedic religion, 
than any European scholar has ever attained to. It is quite erroneous to 
presuppose, as the editors of the Dictionary appear to do, that Sayana 
himself made the majority of explanations in hig Commentary. All 
Pandits who have any knowledge of the subject unanimously assert that 
he used a good many predecessors, and that comparatively few explana- 
tions are entirely hisown. The so-called Kaugika Bhisya is said to be 
more ancient than that of Sayana, and also the R 
are said to be still extant, but 1 have not yet be 
of them. 
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tion from some of those few Brahmans who are known by the name of. 
Srotriyas, or Srautis, and who alone are the preservers of the sacrificial 


mysteries as they descended from the remotest times. The task was no ` 


easy one, and no European scholar in this country before me even suc- 
ceeded in it. This is not to be wondered at; for the proper knowledge 
of the ritual is everywhere in India now rapidly dying out, and in many 
parts, chiefly in those under British rule, it has already died out. Besides, 
the communication of these mysteries to foreigners is regarded by old 
devout Brahmans (and they alone have the knowledge) as such a mon- 
strous profanation of their sacred creed, and fraught with the most serious 
consequences to their position, that they can only, after long efforts, and 
under payment of very handsome sums, be prevailed upon to give inform- 
ation. Notwithstanding, at length I succeeded in procuring the assistance 
ofa Srauti, who not only had performed the small sacrifices, such as 
the Darsapûrnamâsa Isti, but who had even officiated as one of the 
Hotars, or Udgatars, at several Soma sacrifices, which are now very rarely 
brought, In order to obtain a thorough understanding of the whole 
course of an Isti, and a Soma sacrifice, I induced him (about 18 months 
ago) to show me in some secluded place in my premises, the principal 
ceremonies. After the place had been properly arranged, and the neces- 
sary implements brought to the spot, the performance began. I noted 
carefully everything I saw during about five days, and always asked for 
explanation if I did not properly comprehend it. I was always referred 
to the Sûtras and the Prayogas or pocket books of the sacrificial priest, 
so that no deception could take place. All information was conveyed to 
me by means of the Marathi language, of which I had by that time 
already acquired a sufficient knowledge for carrying on any conversation. 
In this way I obtained some sort of rough knowledge of the principal 
ceremonies (for they were generally only partially, in order to save time, 
and rapidly performed), which I completed afterwards by oral instruction, 
derived from the same and some other sacrificial priests, and Agnihotria, 
who had the sacrificial operations performed on themselves and in their 
behalf. Thus I was enabled to understand the various Sftras, and 
consequently the technicalities of the Brahmanas. Therefore the explana- 
tions of sacrificial terms, as given in the notes, can be relied upon as 
certain; for they are neither guesses of my own, nor of any other Hindu 
or European scholar, but proceed from what I have myself witnessed, 
and been taught by the only men who have inherited the knowledge 
from the most ancient times. My notes are therefore, for the most part, 
independent of Sayana, for I had almost as good sources as he himself 
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had. He, however, does not appear to have troubled himself much with 
a minute study of the actual operations of the sacrificial priests, but 
derived all his knowledge almost entirely from the Sftras only. 

It had been easy for me to swell by accumulation of notes the work 


to double the size which it is now; but I confined myself to give only 
what was HGCOSSALY presesses i eserini Tn ae einna iari ap i aa a Sa tee 


MARTIN HAUG. 
Poona, 22nd November 1863. 
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INTRODUCTION. 
I 


On the Mantras, Bréhmanas, and Sttras, and their mutual relationship. 
Probable origin and age of the Mantras, and Brakmaras. 


The Veda, or Scripture of the Brahmans, consists, according to the 
opinion of the most eminent divines of Hindustan, of two principal parts, 
viz., Mantra and Bréhmayam. All that is regarded as revelation must 
be brought under these two heads. What of the revealed word is no 
Mantra, that is a Brihmanam ; and what is no Bréhmanam, must be 
a Mantra. This is the line of argument followed by the Brdhmanic 
theologians. But this does neither make clear what a Mantra is, nor 
what we have to understand by a Brahmanam. Both terms are technical, 
and their full bearing, and characteristic difference from one another, 
is to be comprehended only from a careful study of those works 
which bear either of these titles. The Brihmanical divines have, of 
course, not failed to give definitions of both, and shown what topics fall 
under the head of either. But, as Sayana (in his preface to his Comment- 
ary on the Aitareya Brahmanam) justly remarks, all definitions of either 
term which were attempted, are unsatisfactory. 


{2].We have here nothing to do with the theological definitions of these 
two terms ; we are only concerned with their meaning, from a literary 
point of view. And this we can state without reference to Bréhmanic 
authorities. , 

Each of the four Vedas (Rik, Yajus, Saman, and Atharvan) has a Mantra, 
as well as a Brahmana portion. The difference between both may be 
briefly stated as follows: That part which contains the sacred prayers, 
the invocations of the different deities, the sacred verses for chanting 
at the sacrifices, the sacrificial formulas, blessings and curses, pro- 
nounced by priests is called mantrę, i.e, the produce of thinking. This 
word is of a very early date; for we find it in the Zend-Avesta in the 
form of manthra also. Its meaning there is that of a sacred prayer, 
or formula, to which a magical effect was ascribed, just as to the Vedic 
mantras. Zoroaster is called a manthrgn, i.e., a speaker of mantras, and 
one of the earliest names of the Scriptures of the Parsis, is manthra spenta, 
i.e., the holy prayer (now corrupted to mansar spent). 


H Lad 
‘Gee more about it in Goldaticker, * Papini, his Place in Sanserit Literature,” page 2. 
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This fact clearly shows, that the term mantra in its proper meaning 
was already known at that early period of Aryan history when the 
ancestors of the Brahmans and those of the Parsis (the ancient Iranians) 
lived as brother tribes peacefully together. This time was anterior to the 
combats of [8] the Devas and Asuras, which are so frequently mentioned 
in the Brdhmanas, the former representing the Hindus, the latter the 
Iranians." 


At this time the whole sacred knowledge was, no doubt, comprised 
by the term mantra. The Brâhmaņam was unknown; and there is 
actually nowhere in the whole Zend-Avesta a word to be found which 
conveys the same or a similar meaning which has been attached to the 
word “ Brahmanam ” in the Indian Literature. 


The Brahmanam always presupposes the Mantra; for without the’ 
latter it would have no meaning, nay, its very existence would be 
impossible. By “ Brahmanam” we have always to understand that 
part of the Veda (Brahmanical revelation) which contains speculations 
on the meaning of the mantras, gives precepts for their application, 
relates stories of their origin in connection with that of sacrificial rites, 
and explains the secret meaning of the latter. It is, tosay it in short, a 
kind of primitive theology and philosophy of the Brahmans. The objects 
for these theological, philosophical, grammatical, etymological, and 
metrical speculations were the Mantras, and the sacrifices, principally 
the great ones, for the performance of which the Brahmans were actually 
trained, a custom which has obtained almost up to the present day 
in some parts of India (such as Maharastra). 


[4] Etymologically the word is derived from brakmdn* which properly 


2 See my Essays on the Sacred Language, Writings, and Religion of the Parsis, 
pp. 225-29. : 

3 Brahman is derived from Brahma, This is an abstract noun, in the neuter gender, 
of a root brih (original from barh), to which the two meanings “ to raise,” and “ to grow” 
are given by the Indian grammarians, The latter thought both meanings so irrecon- 
cilable that they substituted two roots brik, But there is certainly no necessity 
for that. What grows, becomes bigger, and higher and thus “ rising in height,” is 
a necessary Consequence of growth, lt is, however, very doubtful whether the root 
brih without a preposition (such as ud) can convey the meaning “to raise.” The 
meaning “to grow” is at any rate the original one. Thus derived brahma means 
originally “growth,” That this was the original senso of the word, Gan be proved from 
other reasons also. Brahma is the same word in every respect, as the baresma of the 
Zend-Avesta, the ‘h’ of Sanscrit, being changed according to the phonetical Jawa of 
the Zend grammar, into a sibilant. This means a bunch of twigs tied together by 
a reed which is used up to the present day by the Parsi priests when porforming 
the Homa ceremony. The Brahmans use at all their sacrifices a bunch of kusa grass 
which is also tied together, They cali it Veda (see Asv, sr. S, 1, 11 vedam patnydi praddya 
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signifies the Brahma priest who must [5] know all Vedas, and understand 
the whole course and meannig of the sacrifice. He is supposed to be a 
perfect master of divinity, and has in this capacity to direct and 
superintend the sacrificial ceremonies. The most eminent of this class 
of priests Iaid down rules for the proper performance of sacrificial 
rites, explained them, and defended their own opinions, on such topics 
against those of their antagonists; moreover, they delighted in specula- 
tions on matters of a more universal character, on this life, and that life, 
on the best means of securing wealth, progeny, fame, heaven, &c., on 
mind, soul, salvation, the Supreme Being ; the dictum of such a Brahma 
priest who passed as a great authority, was called a Bréhmanam. 


vdchayet, i.e., after having handed over to the wife of the sacrificer that bunch of kuŝa 
grass which is called Veda, he should make her repeet this mantra, &c). Veda is a synony< 
mous word for brahma ; for the latter term is often explained by veda (so does Kaiyata 
in his notes on Patañjali’s explanation of PAnini’s Sûtra 6,3, 86, in the "Mahibh4gya), - 
and thus identified with the designation of the whole body of sacred. knowledge of the 
Brahmans. In the Nighantavas, the ancient collection of Vedic words, brahma occurs twice, 
Once as a name for “ food” (2, 7),and another time as that for “ wealth.” Both these 
meanings, principally the former, can easily be connected -with that of “growth.” 
They appear to be founded on passages of the Brabmanas, where it is said that.the’ Brahma 
is food. In the Samhita, however, these meanings åre never to be mep with ; bat from 
this circumstance it certainty does not follow that they never existed. The meaning 
attached to the word in the Samhit& appears to be that of “ sacred hynm chant,” Siyana 
explains it often by stotra, ie. the performance of the Såma chahtets (see'bis commentary ` 
on Rigveda, 7, 22, 9) or by stotrdéni havihsicha (7, 28,1), i.e. chants and offerings. This 
meaning is, however, not the original one, and does even in the Samhita hardly express’ 
its proper sense. It cannot be an equivalent either for mantra or séman or stotram, or. 
havis, and if it appear to be used in one of these senses, it means their common source ; for 
the hymn, repeated by the Hotar, as well as the chant of the 84ma singers and the ‘obia 
tions given to the fire by the Adhvaryu, are all equally made sacred by meang of their 
participation in the brahma. Sach expressions as, “ to make the brahma,” “to stir up the 
brahma,” (brakma jinvati) throw some light on its nature. They show (as one may clearly 
see from such passages as Taittiriya Brihmanam 1, 1) that it was regarded as s latent 
power, like electricity, which was to be stirred up at the time of the performance of a 
ceremony, The apparatus were the sacred vessels, or the hymns, or chants, So, ats 
certain ceremony at the morning libation of the Soma feast, the Adhvaryu and Prati- 
pasthatér put the two Grahas (Soma cups), called Sukra and Manthi (see Ait, Br. 3, 1) 
together, and address them in the following way, “ Put, ye two (Grahas)! together the 
Brahma; may ye stir it up for me,” &c., (Taittir. Br. 1,1). This evidently means, that 
these two Grahas are put together for the purpose of eliciting the Brahma-power, and all 
the other powers, dependent upon it, such as the Krattram, &c, The presence of thio: 
brakma at every sacrifice is necessary ; for it is the invisible link cònneeting the cère- 
mony performed with the fruits wished for, sich as sovereignty, leadership, cattle, 
food, &c, 


It is. as we have seen, symbolically represented by a bunch of kusa grass, which is 
always wandering from one person to another, as long as the sacrifice lasts. It expresses 
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[6] Strictly speaking, only the rule regarding the performance of a parti- 
cular rite, * or the authoritative opinion on a certain point of speculative 
theology went by this name, and we have accordingly in the works called 
Brahmanas, nothing more or less than collections of the dicta of those 
Brahma priests on the topics mentioned. Afterwards the term Brahmanam, 
which originally signified only a single dictum, was applied to the whole 
collection. 


In a still more comprehensive sense we have to understand by 
“ Brdhmana,” a whole kind of literature, including the so-called 
Aranyakas and Upanisads, ’ 


Each Veda has a Brahmanam, or collection of the dicta of Brahma 
priests, of its own. But they also show in style, expression, line of argu- 
ment, and object and tendency of their speculations, such a close affinity, 
and even identity, that the common origin of all Brahmanas is indisputable. 
They owe mainly their origin to those Brahmans who constituted them- 
selves into regular sacrificial congregations, in order to perform the so-called 
Sattras or sacrificial sessions, some of which could Mast for many years. The 
legendary history of India knows of such sessions which are said to have 
lasted for one hundred, and even one thousand years.* Though these reports 
[7] are extravagant, they undoubtedly show that there was a time in Hin- 
dustan when large bodies of Brahmans spent almost their whole lives in 
sacrificing. This time is to be sought for at a very early period of Indian 
history ; for the Brahmanas with their frequent allusions and references 
to the Sattras of the Risis on the banks of the Sarasvati, and those held 
by the half-mythical Atgiras, and by the Adityas (a class of gods), or even 
by the cows, trees, snakes, &c., presuppose their existence from times 
immemorial. Likewise we find in the Mahabharata frequent mention made 
of these sacrificial sessions which constitute one of the characteristic fea- 
tures of the earliest Brahmanie settlements in the northwest of Hindustan. 
It is chiefly at these Sattras that we have to look for the development and 
refinement of the sacrificial art, and the establishment of certain rules 
regarding the performance of sacrificial ceremonies. 
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the productive power in nature, which manifests itself in the growth of plants, and all 
other creatures, The sacrificer wishes by means of the mystical process of the sacrifice to 
get hold of it; for only then he is sure of obtaining anything hoe might wish for. 


4 Soare, for instance, the rules given for the repetition of the Dérohanam (4, 19) 
quoted asa “ Bréhmanam” (in 6, 25). See also 8, 2. 


5 See Mahabhirata 3, 105,13, where a Sattra, 


Istakrita by name, is mentioned as 
lasting for one thousand years. 
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When the Bráhmanņnas were brought into that form, in which we 
possess them now, not only the whole kalpa (i.e. the way of performing the 
sacrificial ceremonies) was settled, save some minor points, but even the 
symbolical and mystical meaning of the majority of rites. It took, no 
doubt, many centuries before the almost endless number of rites and cere- 
monies, and their bewildering complications could form themselves into 
such a regular system of sacrificial rules, as we find already exhibited in 
the Brahmanas. For the Sûtras which belong to each class of Brahmanas 
generally contain nothing novel, [8] no innovation in the sacrificial art; 
they supply only the external form to a system which is already complete in 
the Brahmanas, and serve as text-books to the sacrificial priests. And even 
in their arrangement they follow often their Brihmanas to which they be- 
long. So for instance the fourth, fifth, and sixth Adhyayas of the Asvala- 
yana Siitras, which treat of the Agnistoma, Soma sacrifice, and its medi- 
fications, Ukthya, Soladi, and Atiratra, closely correspond to the three 
first books, and the two first chapters of the fourth, of the Aitareya 
Brahmanam ; and the seventh and eighth Adhyâya of those Sûtras treat 
exactly of the same subjects, as the three last chapters of the fourth book, 
and the fifth and sixth books of our Bréhmanam, viz., on the various 
parts of the Sattras, or sacrificial sessions, and the numerous recitations 
required for their performance. In many passages, the Aitareya Brah- 
manam and the Asvalayana Sûtras even literally agree. The latter could, 
from their very nature asa “ string of rules” for the guidance of the 
sacrificial priests, dispense with almost all the numerous speculations of 
the meaning and effect of certain verses and rites, and all points of contro- 
versy in which some of the Brahmanas abound ; but as regards the actual 
performance of rites, what mantras were required at certain occasioRs, and 
in what way they were to be repeated, the Sûtras must give much more. 
detail and be far more complete than the Brahmanas. From this nature 
of both classes of works, and the relation in which they stand to one 
[Ə] another, it would not be difficult to show, that both might have ari- 
ginated at the same time. Panini distinguishes between old and new 
Brahmanas as well as between old and new Kalpa works (Sitras). The 
strict distinction between a Brâhmaņa and Sûtra period is, on a closer 
inquiry, hardly tenable. The Brahmanas were only more complete col- 
lections of the same traditional stock which was in existence on the 
. sacrificial art and its meaning than the Sitras, which were compiled 
for practical purposes only. 

We may safely conclude from the complicated nature and ‘the 
multitude of the Brahminical sacrifices which were slready developed 
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and almost complete at the time of the composition of the Vedic hymns, 
not only at that of the Brahmanas, that the compilation of sacrificial 
manuals containing all the rules for the actual performance of the duties 
of a certain class of priests (such as the Hotris or repeaters of the Rik 
verses, the Udgatris, the chanters of the Rik verses, and the Adhvaryus, 
the manual labourers and sacred cooks), was quite necessary ata very . 
early time, certainly not posterior to the collection of the Mantras and 
the dicta of the Brahma priests into separate works. 


The Sitras contain many special rules which will be in vain sought 
for in the Brahmanas, but which are there simply presupposed. So we 
do not find, for instance, the description of the Daréapurnama isthi 
(the New and Full Moon sacrifice), or that of the Chaturmdsya-isti, in the . 
Aitareya Brahmanam, though their names are occasionally mentioned, but 
[10] we find them in the Asvalayana Sûtras. The recital of the Samidhent 
verses (required when kindling the fire at the commencement of any sac- 
rificial rite) is briefly mentioned in the Brahmanas, but minutely described 
in the Sûtras (1, 2). That they were left out in the Brahmanam 
cannot be accounted for by assuming that their exposition was alien 
to the purpose of its author, or that they were unknown to him, bat 
only by believing, that they were regarded as too trivial matters, too 
commonly known to deserve any special notice on his part. Certain 
modifications in repeating mantras (required at the great Soma sacri- 
fices), such asthe Dércohanam, the Nyûñkha, the peculiar construction 
and repetition of the Solast and Vdlkhilya Sastras, &c., are in the 
Brahmanam almost as minutely aud accurately described, as we find 
them in the Sfitras (compare, for instance, Ait. Br. 4, 19 with Adv. 
Sr. S. 8, 2). This clearly shows that the authors of the Brahmanas knew 
as well all the details of the sacrificial art as the compilers of the © 
Sitras. The circumstance that many such things, as the recital of the 
Simidheni verses, &c., were left out in the Brihmanam, though they 
are neither very simple to comprehend, nor were they unknown, entitles 
us to assume that they were taught in separate treatises, which could be 
nothing else than works like the present Sitras. 

The Sfitras which we possess at present are, no doubt, posterior to 
the Brihmanas to which they belong; but there is every reason to 
believe that there were Sitras more ancient, and simple in their [11] style, 
which served the authors of the present ones as sources of information, and 
these works may have been co-eval with the majority of our Brahmanas. 

Although we cannot discover any material difference between the 
Brahmanas and the Satras so as to regard the latter as developing and 
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systematizing the ideas contained in the former, as is the case with 
the Vedanta philosophy im reference to the Upanisads, yet there 
exists one between the Bréhmanas, aud the Mantras and hymns. This 
difference is, however, not very great, and can be accounted for partially 
from other causes than that of age. Already the hymns presuppose a 
settled ritual, and contain many speculative ideas similar to those of 
the Brahmanas. 


Some scholars hold that the occurrence of sacrificial terms, or of 
philosophical and mystical ideas, are suggestive of thelate date of the 
hymn in which they are found. But these circumstances do by no 
means afford any sure test as to the relative age of the Vedic hymns. 
One has even drawn a strict line of distinction between a Mantra and 
Chhandas period, assigning to the former all the sacrificial hymns, 
to the latter those expressive of religious and devotional feelings 
in general, without any reference to sacrificial rites. ButI have grave 
doubts whether this distinction will prove tenable on further inquiries, 
chiefly if this question as to the age of a certain hymn is made entirely 
to depend upon what period (the Mantra or Chhandas period) it might 
belong to. There are sacrificial hymns which, to judge from their style 
and their general ideas, must [12] be as ancient as any which have been 
assigned to the Chhandas period. l 

I may instance here the hymn required at the horse-sacrifice 
(Rigveda, 1, 162) and the Nabhanedistha Sakta (10, 6l; on its origin 
see Ait. Br. 5, 14). The formor is assigned by Max Muller ° to the 
Mantra period (between 1000-800) on no other ground but because of 
its containing technical terms of the sacrificial art. But this reason 
is certainly not sufficient to make it late. On the contrary, its rather 
unpolished style, its poor imagery, its beginning with the invocation of 
the most ancient triad of Indian gods, Mitra, Varuna, and Aryaman, 
the very names of which deities are even to be met with in kindred 
nations, such as the Iranians and Greeks, the mentioning of several 
sacrificial priests by obsolete and uncommon names,—all these circum- 
stances combined tend to show, that it is rather one of the earliest 
than one of the latest productions of Vedic poetry. We find in it the 
sacrificial art, if compared with its description in the Br&manas, in its 
infancy, yet containing all the germs of the latter system. Because of 
almost all incidents attendant upon a sacrifice being mentioned in this 


hymn, it affords us the best means for investigating into the extent 
* History of Ancient Sanscrit Literature, page 553, 
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and development of the sacrificial art at the time of its composition. 
Let us point out some of the most remarkable facta which may-be 
elicited from it. 
[13] In the fifth verse the names of the performing priests are mentioned. 
They are only six in number, viz. Hotar, Adhvaryu, Avayaj, Agnimindha, 
Grdvagrabha, and Samstar. Four of these names are quite uncommon or 
obsolete. Avay4j isthe Pratiprasthatar, Agnimindha (the fire-kindler), 
the Agnidhra, Gravagrabha the Gravastut, and Sarhstar the Maitravaruna 
of the Brahmanas. The small number of priests at the horse-sacrifice 
(asvamedha), which was at later times, as we may learn from descriptions 
given of it in the epic poems, the greatest, most complicated amd costly 
which the Brahmans used to perform, must surprise, principally if we 
consider, that the Agnistoma, which was the most simple Soma sacrifice, 
required for its performance already at the time of the Brahmanas, and 
even anterior to it, sixteen officiating priests. 


There can be no doubt that in the most ancient times a comparatively 
small number of priests was sufficient for the performance of a simple 
animal or Soma sacrifice. The two most ancient offices were those of the 
Hotar and Adhvaryu ; they were known already when the ancient Iranians 
separated from the ancestors of the Hindus ; for we easily recognise them 
X the names Zota and Rathwi (now corrupted to Raspi) in the Zend- 

vesta. 


The Pratiprasthatar appears to have been an assistant of the Adh- 
varyu from a very remote time; for we find the two Asvins called the 
two Adhvaryus (Ait. Br. 1, 18), by which expression we can only under- 
stand the Adhvaryu and [14] his constant assistant the Pratiprasthatar. 
That there was a plurality of Adhvaryus already at the time of the Risis, 
we may learn from several passages of the Samhita of the Rigveda 
(2,37, 2; 8, 2, 4), 

The fourth priest here mentioned is the Agnidhra ; for by the term 
Agnimindha we can only understand him. His office appeara to be very 
old and he is once mentioned by his very name Agnidhra ina Vedio 
song (2, 36,4). Besides, we meet with the well-known formula which 
he has, as the protector of the sacrifice, to repeat as often as the Adhvaryu 
Commences a set of oblations accompanied by the Anuvaky& and Yajy@ 
mantras of the Hotar, This is astu érausat (1, 139, 1), which he has 
to repeat when the Adhvaryu calls upon him to do so, by the formula 
ô srdvaya." Before he repeats it, he takes a wooden. sword, 
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ji me formula is repeated just before the commencement of the so-ealled PraySjas. 
sval, Sr. S, 1, 4, gives the following rules; Adhvaryur dérdvayati pratydirdvoyed 
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ephya® into his hand, and ties round it twelve stalks “of kuda grass, called 
idhmasannahandni (what is tied round the wood), making three knots 
(trisandhana). He must hold it up as long as the principal offerings last, 
from [15] the time of the beginning of the Pray4jas till the Svistakrit is 
over. The purpose of-this act as explained by the Srotrtyas (sacrificial 
priests) of the present day is to keep the Raksasas and evil spirits away 
from the sacrifice. Now the whole ceremony, along with the formulas 
used, resembles so closely what is recorded in the Zend-Avesta of the 
angel Sraosha (now called Serosh), that we can fairly conclude that the 
office, or at any rate, the duties, of the Agnidhra priests were already 
known to the Aryas before the Iranians separated from the Indians. 
Serosh, as may be seen from the Serosh Yasht (Yasna 57), holds in his 
hand a sword (Snaithis) in order to fight against the Devas, and to keep 
them away from the creation of Ormazd. He first spread the sacred 
grass or twigs; he first repeated (frasrévayat) the sacred prayers. His 
very name of Sravsha reminds of the call srausat. One of the duties of 
the Agnidhra, or Agnit, was to kindle the fire. Such an office is known 
also to the Parsi ritual. It is that of the Atarevakgo, i. e. who feeds the 
fire, a name often applied to the dai in which we have recognised 
the Adhvaryu. ; 


The fifth priest is the Grávagrâbka, a name no further mentioned 
in other Vedic books. Sayana identifies him with the Gravastut’ of the 
ceremonial of the Brihmanas. The office of the latter is to repeat the 
Pavamanya verses when the Soma juice is being prepared. But the 
name Gravagrabha [16] implies more, for it means, one who holds, or seizes 
the Gravanas'° (Soma squeezing stones). This is done by the Adhvaryu 
himself. In ancient times the Soma juice was very likely extracted by 
that priest who had to repeat the mantras for the purification of the Soma 
juice, that is, by the Gravastut. Such a priest who was engaged in the 
preparation of the Soma (Homa) juice is also known in the Zend-Avesta. 
agnidhrah, i.e. the Adhvaryu calls, ö śrávaya, to which the Agnidhra responds by astu 
Sraugat. Both formulas are mentioned or alluded to in two Sfitras of P&nini (8, 2, 91-92), 
who teaches that the first vowel in Srdugat, and the first and second in 6 éravaya ard 
to le pronounced in the pluta way, ie. with three moras. Regarding érdusat Asval. 


gives the same rule (astu érdugat iti aukaram plévayan); but the pronunciation of 
6 érdvaya he does not particularly mention. 


° Other interpretations have been given of this word by European scholars. But 
being myself in Possession ofa sphya, and having seen its use at the sacrifice, I can 
prove beyond any doubt, that it is a wooden sword, 


* On his office, see 6, 1-2, pp. 379-80. 


* See the mote on the preparation of the Soma 7,32 pp. 488-90. 
e 
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His name there is havanan,'! i.e. one who makes or prepares the 
havana=savana “ libatior.” 


The sixth priest mentioned in the Asvamedha hymn is the Samstar, 
i.e. the repeater of Sastras. Thisis no doubt the Maitravaruna of the 
later ritual, who is several times mentioned by the name of Praédstar in 
other passages of the Samhita (1, 94,6) and in the Brahmanas. Sayana 
takes the same view. 


Besides the names of the officiating priests, we have to examine some 
of the technical terms of the sacrificial art. In the 15th verse we find 
[17] the expressions, istam, vitam, abhigirtam, vasatkritam, which all refer 
to the repetition of the Yajya mantra by the Hotar when the Adhvaryu is 
ready to throw the offering into the fire. Jstam is the technical term for 
pronouncing the Yajy4 mantra itself; abhigârtam, which is the same as 
dgtrtam, signifies the formula ye yajamahe (generally called Ggur) which 
always precedes the YAjya verse; vasatkritam is the pronunciation of 
the formula vausat at the end of the Yajya verse; vítam refers to the 
formula Agne vihi, which follows the vagatkdra, and is itself followed 
by another vasatkdra (the so-called Anuvastkara). 


Let us now sum up the evidence furnished by this sacrificial hymn 
as bearing upon the history of the sacrificial art in its relationship to the 
mass of other Vedic songs on the one, and to the Brahmanas on the other, 
side. 


In examining the names of the officiating priests, we can here dis- 
cover only two classes instead of the four, known to other Vedic hymns, 
and principally to the Brihmanas. We have only Adhvaryus and Hotris, 
but no Brahma priests, and no Udgitris (chanters). Without the two 
latter classes no solemn sacrifice at which Soma was used could be per- 
formed even at a time far anterior to the Brahmanas. There is no doubt, 
the introduction of each of these two classes marks a new epoch in the 
history of the sacrificial art, just as the separation of the offices of Adh- 


1 Seo Visparad 3,1, The term havana occurs in the G&éth4s for Homa (Yasna, 10). 
That it means the same as the Vedic savana with which it is identical follows unmistak: 
ably from the context. A fratarem havanem and an uparem havanem, that is, a first and 
second lihation, are even distinguished (Yasna 10, 2 ed. Westergaard). The fratarem 
havanem is the prdétah savanam, i.e. morning libation of the ritag] books ; the uparem, i. e. 
latter, following, corresponds to the mddhyandina savanam The Parsi priests prepare 
up to the present day actualy the Homa juice twice when performing the Homa ceremony. 
The first preparation takes place before the Zota (the Hotar of the Brahmans) appears ; 
the second commences at the beginning of the proper ceremony, and is finished along 
with it. The Zota drinks the Homa which was prepared first by the Raspi (Adhvaryu); 
that one prepared during the ceremony is thrown into a well as a kind of offering. 
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varyu and Hotar in the ante-Vedic times, indicates the first step in the 
development of the art of sacrificing. At that early time when the 
[18] Iranians left their Indian brethren on account of a bitter religious 
contest, which is known in the Brahmanas as the struggle between the 
Devas and Asuras, already the offices of an Adhvaryu and Hotar were 
distinct, as we may learn from the Zend-Avesta, which exhibits the 
religion of the Asuras (Ahura religion, its professors calling themselves 
ahurotkéshé =asura-dikga, i.e. initiated into the Asura rites). 


But the offices of Udgatris and that of the Brahma priests were not 
known to the Aryas at that time; they were introduced subsequently, 
after the separation. In many Vedic hymns we find, however, the duties 
principally of the former class (the chanters) mentioned. They are 
often juxtaposed with those of the Hotars. The term for the perform- 
ance of the Hotri-priests is sams, to praise, recite; that for that of the 
Udgatris stu or gdi to sing (see, for instance, Rigveda Sarh (8, 1,1; 
6, 62,5; 6, 69, 2-3); besides the technical names uktha=Sastra and 
Stoma, sdma, are frequently to be met with (see 8, 1, 15; 3, 3, 6; 6, 3; 
16,9; 14, 11; 6, 24, 7, &c.). Now the absence of all such terms, indica- 
tory of the functions of the Udgatris (chanters) in the Advamedha hymn 
is certainly remarkable. Their not occuring might, perhaps, be accounted 
for by the supposition that the chanters were not required at the horse 
sacrifice. It is true, several smaller sacrifices, such as the Darsapûrna- 
masa, the Chaturmasya Istis and the animal sacrifice (if performed apart 
without forming part of a Soma sacrifice) are performed without any 
chanting ; [19] but for Soma sacrifices of whatever description, the chanters 
are a8 indispensable as the Hotars. That the Asvamedha was connected 
with a Soma sacrifice'* already at the time of the composition of the hymn 
in question, undoubtedly follows from the office of Gravagrdbha being 
mentioned in it; for this priest is only required for the extracting of 
the Soma juice, and has nothing whatever to do with any other sacrificial 
rite. The mentioning of the Samstar (Maitravruna) is another indication 
that the Asvamedha already at that early time was accompanied by a Soma 
sacrifice. For one of the principal duties of the Maitrivaruna, who may 
be called the first assistant of the Hotar, is to repeat Sastras, which are 
only required at Soma sacrifices as the necessary accompaniments of all 
chants. 


Besides the Udg&tris, we miss the class of the Brahma priests, viz. 
Brahma, Brahmandchamsi, and Subrahmanya, whose services are required 


* According to Asval, Sr. Sûtras (10, 8) there are three Soma days (sutydni) required 
for the horse sacrifice. 
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at all great sacrifices. The Brahma cannot, even at small sacrifices, 
such as the Dargapfirnamasa Isti, be dispensed with. The Brahmanf- 
charhsi aud Subrahmany4 are at Soma sacrifices as indispensable as the 
Maitravaruna; the first has to repeat also Sastras for the chants, the 
latter to invite every day Indra to the Soma feast (see the note to 6, 3, pp. 
382-84). 


The introduction of the Brahma priest marks no doubt a new era in 
the history of the sacrificial art ; [20] for to judge from the natare of his 
duties as superintendent of the sacrifical ceremonies, he was only necessary 
at atime when the sacrifice had become already very complicated, and was 
liable to many mistakes. The origin of the office dates earlier than the 
Brahmanas. Unmistakeable traces of it areto be found already in the 
Samhits of the Rigveda. In one passage 1, 10,1, the Brahma priests 
(brahménas) are juxtaposed with the Hotris (arkinah) and Udgatris (gdyat- 
rinak). They are there said to ‘‘raiso Indra just as (one raises) a reed.” 
Similarly we find together gdyata, chant, Sarhéata, praise, and brahma 
krinuta make the Brahma (8, 32,17). In 10, 91,10 the Brahma is men- 
tioned along with other priests also, such as the Potar, Nestar, &c. The 
little work done by the Brahma priests, or rather their idleness, is men- 
tioned, 8, 92, 30, “ do not be as lazy as a Brahm& priest” (mo gu trah- 
meva tandrayur bhuvah). That the Brahma priests were thus reproached 
may clearly be seen from Ait. Brahm. 5, 34. The Brahma priest 
is the speaker or expounder of religious matters (10, 71, 11; 117, 8), in 
which capacity they became the authors of the Brahmanas, That the 
Brahma was expected to know all secret things, may be inferred from 
several passages (10, 80, 3; 16; 35; 36). Brihaspati, the teacher of the 
gods, is also called brahma (10, 143, 3), and Agni is honoured with the 
same name (7, 7, 5), as well as his pious worshippers of old, the so-called 
Angirasah (7, 42, 1). Sometimes the name signifies the Brahman as 
distinguished from the Ksattriyas brahmani réjani vå (1, 108, 7). 

[24] It is certainly remarkable, that none of the Rrahmaé priests is to be 
found among the priests enumerated in the Asvamedha hymn, and we 
may safely conclude, that their offices were not known at that time. 
The word brahma (neuter) itself occurs in it (in the seventeenth verse), 
“If any one, in order to make thee sit, did thee harm by kicking thee 
with his heels, or striking thee with a whip violently so that thou didst 
snort, I cause all to go off from thee by means of the Brahma, just as 
I make flow (the drops of melted butter) by means of a Sruch (sacrificial 
spoon) over the piece which is among the ready-made offerings (adhvaregu). 
Brahma has here very likely its original meaning, “ the sacrificial grass ” 


s 
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or a certain bunch of it (see the note on pages 4,5 of this Introduction), 

For the meaning “ prayer,” which is here given to it by Sayana, does not 

suit the simile. In order to understand it fully, one has to-bear in mind 

that the Adhvaryu after having cooked and made ready any offering 

(Purodada or flesh, or Charu, &c.) generally pours from a Srach some drops 

of melted butter over it. Now the brahma by means of which the priest. 
is to soothe all injury which the sacrificial horse may have received 

from kicking or striking, is compared- with this Sruch ; the drops of `- 
melted butter are then the several stalks of the bunch of the sacrificial - 

grass, required at all sacrifices and their taking- out, and throwing 
away (as is done at all sacrifices, see note 8 to page 79), is compared te 
the flowing of the drops from the sacrificial spoon. 

Not only is the number of priests less, but the [22] ceremonies are also 
more simple. It appears from verse 15th, that there was no Puronuviky& 
or introductory mantra required, but the Yajy& alone was sufficient. 
The latter consisted already of the same parts as in the Br&hmanas, 
viz. the Agur, the Yajy& mantra, the Vasatkéra and Anuvagatkére 
(see note 32 to page 95, page 126, and note 11 to page 133-34). The 
Agur or the introductory formula, ye yajdmahe, i.e., “what (gods are), 
these we worship by sacrificing,” is very ancient, and seems to go back 
even beyond the properly so-called Vedic times ; for we meet it even 
with the same name already in the Zend-Avesta (see note 11 to page 
134) ; even alarge number of the Parsi prayer formulas commence with 
it up to this day, vis. yuzdmaidé. The Vasatkéra or the call vdusat, 
and the Anuvagatkara, or the second call vdusat preceded by Agni rihi, 
i.e., “Agni eat (the food)” must be also very old, though we do not 
find any trace of them in the Parsi ritual, which circumstance can be, 
however, easily accounted for. The first call vdusat being required 
in the very moment of the offering being thrown into the fire, and the 
‘second at once after it, there was no occasion for them at the Zoroastrian 
sacrifices ; for the priests are not allowed to throw flesh, or Homa, or 
even cakes into the fire; they have only to show their offerings to-the 
sacred element. In the Samhita itself, the Vasatkaéra is frequently 
mentioned, and in hymns which show by no meansa modern origin (see 
1, 14,8; 120, 4; 21,5; 7, 14,3; 15, 6; 99,7, &c); some of them appar- 
ently allude to the [23] Anuvagatkara, (so, for instance, 7, 156, semám 
vetu vasathritim, ‘may he eat this piece’ offered by the call vaugat! vš 
(in viki) being one of the characteristic terms of the Anuvagatdra). 

From all we have seen as yet it clearly follows that the Aévamedhs 
hymn is by no means a late, but a very early, production of Vedic poetry, 
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and that consequently a strict distinction between a Chhandas and 
Mantra period, making the former by about two hundred years older 
than the latter, is hardly admissible. 


The same result is to be gained from a more close examination of 
other pre-eminetly sacrificial hymns, which all would fall under the 
Mantra period. There being here no occasion to investigate into all 
hymns of that character, I will only here make some remarks on the 
Nabhanedistha hymns (10, 61-62). Their history is given in the Ait. 
Brahm. itself (5, 14). They are traced to Manu, the progenitor of 
the human race, who gave them to his son, Nabhdnedistha. He should 
communicate them to the Afgiras, for enabling them to perform success- 
fully the ceremonies of the sixth day (in the Salaha, isee note 9 to page 
279), and receive all their property as a sacrificial reward. 


This whole story appears to have no other foundation, 1° but the two 
hymns themselves, principally the [24] latter. The first is very difficult 
to understand, the second is on the the whole simple. Both are by 
tradition ascribed to Nabbadnedistha, the sun of Manu, whose existence 
is very doubtful. They differ so much in style, that they cannont have 
the same author. Several traits of the legend, however, are to be found 
in them. The refrain of the first four verses of 10, 62 which is addressed 
to the Angiras, “receive the son of Manu,” re-occurs in the legend ; also 
the gift of a thousand. In a verse of the former (10, 61, 18) the word 
ndbhdnedistha occurs, but it does not mean there a human, but some 
divine, being. I give the 18th and 19th verses in translation. 


(18) “His relative, the wealthy Nabhanedistha who, directing his 
thoughts towards thee, speaks on looking forward (as follows) ‘this 
our navel is the highest; as often as required I was behind him (the 
Nabhanedistha on earth). ” 


(19) “This is my navel, here is what resides with me ; these gods 
are mine ; I am everything. Those who are first born, and those who 


are born for a second time (by reproduction),—the cow milked that (seed) 
from the truth, (and) they are born.” ?* 


“It is to be found also with little difference in the Taittiriya Samhita 3, 1, 9, 4-6. 
Instead of the two Suktas (hymns) Manu there is said to have given his son a Brâhmanam 
on acertain rite concerning the share of Rudra in the Soma libation, to help ‘the 
Angiras to heaven, The “ sixth day ” is not mentioned in it, 


The man in a “blackish 
dress” of the Aitareya Br, is here called Rudra. 


** The explanation given by Séyana of these difficult verses is very artificial. He 


aie ie get out of the hymn everywhero the story told of Nabhanediytha in the Ait. 
rb, 4. = oe = 
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From these two verses as well as from several others in it (princi- 
pally 2 and 5-8 describing Prajapati’s illicit intercourse with his 
[25] daughter, see Ait. Br. 3,33), we may clearly perceive that Nabhane- 
distha and the hymn in question refer to generation. This view is fully 
corroborated by the application of it at the sacrifice, as expounded by the 
Braéhmanam, and as even pre-supposed in the hymn itself. 


We know’ from various passages of the Brahmanas, that one of the 

principal acts of the sacrificial priests was to make a new body to the 
sacrificer, and produce him anew by mantras, and various rites, by making 
him mystically undergo the same process to which he owed his natural 
life. So, for instance, the whole Pravargya ceremony (see note 1 to pages 
41-43), the Ajya and Pra-uga Sastras (see Ait. Br. 2, 35-38; 3, 2) of the’ 
morning libation, and the so-called Silpa Sastras (6, 27-31) of the 
Hotri-priests are intended for this purpose. Of the latter the two 
Nabhanedistha hymns form the two first parts, representing the seed 
effused, and its transformation to an embryo in its rudest state (see 6, 27). 
Nabhanedistha is the sperm when effused ; after having undergone some 
change in the womb, it is called Narasamsa.’° That the hymn originally 
had such a mystical sense, is evident from the two first verses : 
[26] (1) “May this awful Brahma, which he (Prajapati) thus skilfalky 
pronounced in words at the congregation, at the assembly, fill the seven 
Hotars on the day of cooking (the sacrificial food), when his (the sarificer’s) 
parents (and other) liberal men (the priests) are making (his body).” 


(2) “He established (as place) for the reception of his gift the altar 
(vedi), destroying and ejecting the enemy with his weapons. (After 
having thus made the place safe) he then hastily under a very loud cry 
poured forth his sperm in one continuous (stream).” 


The meaning of these two verses can only be the following : the poet 
who was no doubt a sacrificial priest himself wishes, that the hymn which 
he regards as a revelation from Prajapati, who repeated it at the great 
sacrificial session which he is so frequently said to have held, may fill 
the seven Hotri-priests when they, with the same liberality as Prajapati 


1 This idea must be very old ; for we find an unmistakeable trace of it in the Zoroastrian 
tradition, So we read in the Bundehesh (page 80 in Westergaard’s edition of the Pehlevi 
text) that the angel Neriogeng (nerioseng yazd=nardéamea yajata in Sanscrit) intercepted 
the three particles of sperm whieh Zoroaster is said to have once lost, and out of which 
the three great prophets, Oshadar (bdmi), Oshadar mah, and Sosiosh are expected to spring 
at the end of the world. Nerioseng clothed the said sperms with lustre and strength 
(rosnus Zor), and handed them over to Andhit (the Persian Venus) to look at them. They 
are guarded against the attacks of the Devas (the Indian gods) by 999,999 Frohars 
(a kind of angels). 
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(when he poured forth his sperm) are like parents making by their bymns 
the new celestial body to the sacrificer. The place for reception of 
the seed poured out mystically in prayer by the Hotars, is the altar; for 
standing near it (and even touching it with their feet) they repeat 
the mantras. The reason that they have to regard the Vedi as the safe 
receptacle of the seed, is to be sought for in the antecedent of Prajâpati, 
who prepared it for the purpose, defending [27] it against the attacks of 
enemies. After having made it safe, he poured out his seed whence then 
all creatures sprang (see Ait. Br. 3, 34). 3 

Nåâbhânediştha is, according to the verses above quoted, the 
heavenly guardian of all germs of generation ; all gods, men, beasts, &., 
come from him. His assistance is required when the sacrificial priests 
are producing the new celestial body of the sacrificer. He looks down 
from heaven at his relative, that is, the seeds containing the germ of 
new life poured out mystically by the Hotars in their prayers. His navel 
is the centre of all births in the universe ; as being nearest (‘ nearest to 
the navel’ is the literal meaning of ndbhdnedistha}, he is the guardian of 
all seeds. Every seed on earth has only effect as far as he participates in it 
We have here the Zoroastrian idea of the Fravasbis (Frohars) who are 
the prototypes of all things existing.1¢ The word nélhdnedistha must be 
very old; for we find it several times in the form nabdnaedista in 
the Zend Avesta. It is an epithet of the Fravashis (Yasna, 1, 18. Yasbts 
13, 156), and signifies the lineal descendants in future generations’? 
(Vend. 4, 5-10 Westergaard). 


[28] Although the Nabhanedistha hymn (10, 61) is purely sacrificial, 
and composed at a time when the Risis already indulged in speculations 
on the mystical meaning of sacrificial rites, no trace can be found, to show 
that it is a modern composition. The circumstance, that it is already in 
the Aitareya Brahmanam traced to Manu, the progenitor of the human 
race, shows, that its origin is entirely lost in the depths of antiquity. 
The mentioning of Kaksivan in verse 16, and the occurrence of the 
_“seven Hotars” (in the Ist verse) are no proofs of a late origin. For 


" See my Essays on the Sacred Language, 
page 186. 

1! This is the sense of narâm nabéndzd istandm, 
In the passage in question, the punishment consequent on the breach of a promise is said 
to extend to so and so many nardm nabanazdistandm, literally, men who are nearest 
the navel of the offender, that is, his lineal descendants. The Pehlevi translation gives in 
its notes about the same meaning to it. So it has for instance to 4, 5 the note : 800 sanat 


bim dâresn “for three hundred years there will be danger (for the nabdnezdistas).” This 
is also the opinion of many Dasturs, ; 


Writings and Religion of the Parsis, 


in the fourth Frargard of the Vendid&d. 
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Kakgivan appears as a celebrated Risi, who was distinguished as 
a great chanter and Soma drinker in many other passages, principally 
in the first book (see Rigveda Samh. 1, 18, 1-2; 51,13; 116, 7; 117, 6; 
4, 26, 1), who enjoyed the special favour of the Asvins. He is to the 
majority. of the Vedie Risis whose hymns are kept, a personage of as 
remote an antiquity as Kavya, Usands, the Angiras, &. The “seven 
Hotars ”:” occur several times besides (3, 29, 14; 8, 49, 16), most of them 
with their very names, viz., Potar, Nestar, Agnid, Prasdstar, &c., 
(1, 15, 2-5; 9; 1, 94, 6; 10, 91, 10). 


The second Nabhénedistha hymn is certainly later than the first, 


and contains the germs of the later legend on Nabhanedistha. The 
reason that it was also referred to him, is certainly to be sought [29] for 
in the 4th verse, where is said, “This one (i.e. I) speaks through the 
navel, ° (nâbhá), hails you in your residence ; hear, O sons of the gods, ye 
Rigis (to my speech).” The song is addressed to the Afgiras, who are 
requested to receive the poet. The gift of thousand is also mentioned. 

Let us, after this discussion regarding the antiquity of the Asva- 
medha and Nabhanedistha hymns, return to. the general question on 
the relationship between the pre-eminently sacrificial mantras and the 
other production of Vedic poetry. 

If we look at tlie history of poetry with other nations, we nowhere 
find profane songs precede religious poetry. The latter owes its origin 
entirely to the practical worship of beings of a higher order, and must, 
as every art does, go through many phases before it can arrive at any 
state of perfection and refinement. Now, in the collection of the hymns 
of the Rigveda, we find the religious poetry already so highly developed, 
the language so polished, the metres already so artificially composed, 


as to justify the assumption, that the songs which have reached our _ 


time, are not the earliest productions of the poetical genius, and the 
devout mind of the ancient Indians. Generations of poets and many 
family [80] schools in which sacred poetry was regularly taught, just as 
the art of the bards and scalds with the Celtic and Scandinavian 
nations, must have preceded that period to which we owe the present 


1° They are, according to the Br&hmanas (see Ait. Br. 6, 10-12), Hotar, Maitrévaraga, 
Brahman4chhamsi, Achh&vika, Potar, Nestar, and Agnidhra. 

This expression appears to be strange. It implies a very ancient idea, which must 
have been current with the Iranians and Indians alike. The navel was regarded as 
the seat of an internal light, by means of which the seers received what they called 
reve'ation. Itis up tothe present day a belief of the Parsi priests, that the Dasturs 
or High-priests have a fire in their navel, by means of which they can see things 
which are hidden. This reminds us of some phenomena in modern somnambulism. 

a 
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colleciion. Tf an old song was replaced by a new one, which appeared 
more beautiful and finished, the former was, in most cases, irrecoverably 
lost. Old and new poets are frequently mentioned in the hymns of the ` 
Rigveda; but the more modern Risis of the Vedic period appear not 
to have regarded the productions of their predecessors with any particular 
reverence which might have induced them to keep their early relics. 


Now the question arises, are the finished and polished hymns of 
the Rigveda with their artificial metres the most ancient relics of the 
whole religious literature of the Brahmans, or are still more ancient 
pieces in the other Vedic writings to be found? It is hardly credible, 
that the Brahmanical priests employed at their sacrifices in the earliest 
times hymns similar to those which were used when the ritual became 
settled. The first sacrifices were no doubt simple offerings performed 
without much ceremonial. A few appropriate solemn words, indicating 
the giver, the nature of the offering, the diety to which as well as the 
purpose for which it was offered, and addresses to the objects that 
were offered, were sufficient. All this could be embodied in the sacri- 
ficial formulas known in later times principally by the name of Yajus, 
whilst the older one appears to have been Ydja (preserved in pra-ydja, 
anu-ydj2, &e). The invocation of the deity by different names, [84] and 
its invitation to enjoy the meal prepared, may be equally old. It was 
justly regarded only asa kind of Yajus, and called Nigada*® or Nivid. 
The latter term was principally applied to the enumeration of the 
litles, qualities, &c., of a particular deity, accompanied with an invitation. 
At the most ancient times it appears that all sacrificial formulas were 
spoken by the Hotar alone; the Adhvaryu was only his assistant, who 
arranged the sacrificial compound, provided the implements, and per- 
formed all manual labour. It was only at the time when regular 
metrical verses and hymns were introduced into the ritual, that a part 
of the duties of the Hotar devolved on the Adhvaryu. There are, in 
the present ritual, traces to be found, that the Hotar actually must 
have performed part of the duties of the Adhvaryu. 


According to the ritual which appears to bave been in force for 
the last three thousand years without undergoing any considerable 
change, it is one of the principal duties of the Adhvaryu to give orders 


2) Sce Madhusddana’s Prasthanabheda in Weber's Indische Studien, i, page 14, and 
the Bhigavata Purana 12, 6,52 (in the Bombay edition) where the yajurgana, i. e. the 


serics of Yaing mantras is ealled niguda. Madhustdana comprises by this name, as 


it appears, principally the Prai as or orders by the Adhvaryu to the other priests 
to do their respective duties. 
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{praisa) to most of the officiating priests, to perform their respective 
duties. Now at several occasions, especilly at the more solemn sacrifices, - 
the order is to be given either by the Hotar himself, or his principal 
assistant, the Maitravaruna. So, for instance, the order to the slaugh- 
terers of the sacrificial animal, [82] which is known by the name of 
Adhrigu-Praisa-mantra (see Ait. Br. 2, 6-7) is given by the Hotar himself, 
though the formulas of which it is composed have all characteristics 
of what was termed in the ritual Yajus, and consequently assigned 
to the Adhvaryu. At the Soma sacrifice all orders to the Hotar to 
repeat the YAajya mantra, before the libations are thrown into the fire, 
are to be given by the Maitrâvaruņa, and not by the Adhvaryu. The 
formulas by which the gods are called to appear, the address to the 
fire when it is kindled are repeated by the Hotar, not by the Adhvaryu, 
though they cannot be termed rik, the repetition of which alone was 
in later times regarded as incumbent upon the Hotar. The later rule, 
“ The Hotar performs his duties with the Rigyeda” (in the introductory 
chapter to the Hiranyakesi and Apastamba Srauta Sutras) is therefore 
not quite correct. The Hotar himself even sacrifices on certain occasions 
what is, according to the later ritual, to be done by the Adhvaryu 
alone, or, when the offering is given as penance, by the Brahma. So, 
for instance, he sacrifices melted butter before repeating the Asvina ` 
Sastra (see the note to 4, 7, page 268), which is, as far as its principal 
parts are concerned, certainly very ancient. 

Now, if we compare the sacrificial formulas as contained in the 
Yajurveda, and principally the so-called Nigadas, and Nivids, preserved 
in the Brahmanas and Sûtras with the bulk of the Rigveda hymns, we 
come to the conclusion, that the former are more ancient, and served the 
Rigis as a kind of [88] sacred text, just as passages of the Bible suggest 
ideas to religious poets among Christians. That Vedic poets were per- 
fectly acquainted with several of such formulas and addresses which 
are still extant, can be proved beyond any doubt, 

Reserving a more detailed treatment of this important question to 
a future occasion, I here instance only some of the most striking proofs. 

One reference to the Nivid inserted in the Vaiévadeva hymn at the 
Vaisvadeva Sastra, and my remarks on it (see pages 212-13), the reader 
will find, that the great Risi Viésvamitra who with some of his sons are ` 
the poets of many hymus which we now possess (as, for instance, of the 
whole third Mandala), knew this ancient sacrificial formula very well; 


for one of its sentences setting forth the number of deities is alluded to 
by bim. 
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Certain stereotyped formilas which occur in every Nivid, to what- 
ever deity it might be addressed, occur in hymns and even commence 
them. Tinstance the hymn predam brahma (8, 37), which is certainly 
an allusion to the sentence which occurs in all Nivids, predam brahma 
predam ksattram (see note 25 on page 189.) That the coincidence is 
no mere chance follows from some other characteristic Nivid terms made 
use of in the hymn in question ; compare dvitha pra sunvatah with pre- 
dam sunvantam yajaménam avatu in all Nivids, and ksattriya team 
avasi with predam ksattram (avatu). _ 

The Subrahmanya formulas, which is generally called a Nigadé (see 
on it the note to 6, 3 on pages 383-84) [84] is unmistakably alluded to 
in the hymn, 1, 51, principally in the first and thirteenth verses. In both, 
Indra is called mesa, a ram, and vrisanas vasya mend. l 

The call of the Agnidhra, astu érdusat as well as the Agur address- 
ed to the Hotar, hot@ yaksat, were known to the Risis, as we learn 
from 1, 139, 1. 10. 

The so-called Rituy4jas which are extant in a particular collection 
of sacrificial formulas, called praisa sûkta or praisddhyaya, occur even with 
their very words in several hymns, such as 1, 15; 2, 37. (On the Rituy&jas, 
see note 35 on pages 135-36). 

The so-called Apri hymns are nothing but a poetical development 
of the more ancient Prayâjas, and Anuydjas (compare the notes 12 on 
page 18; 14 on pages 81-82; and 25 on page 110.) 

Many hymns were directly composed not only for sacrificial pur- 
poses in general, but even for particular rites. This is principally the 
case with several hymns of Visvamitra. So, for instance, the whole of 
hymn 3, 8 añjanti tvåm adhvare (see about it, Ait. Br. 2, 2) refers only 
to the anointing, erecting, and decorating, of the sacrificial post; 3, 21 
is evidently made for addressing the drops of melted butter which drip 
from the omentum, over which they were poured (see Ait. Br. 2, 12) ; 3 52, 
celebrates the offering of the Purodasa consisting of fried grains, pap, 
&c., which belongs to each Soma libatioa (see Ait. Br. 2, 23.) 


The first ten hymns of the first book of the Rigveda Samahita contain, 
as it appears, the Soma ritual [85] of Madhuchhandas, the son of Visva- 
mitra. It provides, however, only for two libations, viz., the morning and 
midday. The first hymn has exactly the nature of an Ajya hymn, which 
forms the principal part of the first Sastra, the so-called Ajya. The 
second and third hymns contain the Pra-uga Sastra, which is the second 
at the morning libation, in ali its particulars, The following seven 
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hymns (4-10) all celebrate Indra and it appears from some remarks in 
the Ait. Br. (3, 20, page 192), that in ancient times the midday libation 
belonged exclusively to Indra. The ritual for the evening libation is of 
so peculiar a nature, and so complicated, that we must ascribe to it quite 
a different origin than to the two other libations, 

The hymns 12-23 appear to contain a more comprehensive ritual of 
the Kanva family, which is ancient. The 12th hymn (the first in this 
collection) is addressed to the Agni of the ancestors, the pravara, who 
must be invoked at the commencement of every sacrifice; it contains 
three parts of the later ritual—(a) the pravara, (b) the invocation of Agni 
by the Nigada, and (e) the request to Agni to bring the gods (the so-called 
devdvahanam). The 13th is an apri Sûkta containing the ee 
which accompany the very first offerings at every sacrifice. 

These three hymns were, it appears, appropriate to a simple Tati, 
as it precedes every greater sacrifice, The following hymns refer to the 
Soma sacrifice. The [5th is a Rituy&ja hymn; the Rituyâjas always 
precede the Ajya Sastra. The hymns from [86] 16-19 contain a ritual for 
the midday libation, and in 20-22 we find the principal deities. of the 
Sastras of the evening libation. 

The hymns from 44-50 in the first book by Praskanva, the son of 
Kanva, contain, if the Indra hymn (51) is also reckoned, all the principal 
deities, and metres of the Asvina Sastra, the former even in their proper 
order, viz., Agni, Ugas, the Agvins, Sirya, Indra (see Ait. Br. 4, 7-11). « 

These instances, which could be easily greatly enlarged, will, I 
think, suffice to show that the ritual of the Brahmanas in its main features 
was almost complete at the time when the principal Rishis, such as the 
Kanvas, Visvamitra, Vasistha, &c., lived. 

I must lay particular stress on the Nivids which I believe to be 
more ancient than almost all the hymns contained in the Rigveda. The 
principal ones (nine in number) are all to be found in the notes to my 
translation of the 3rd Pafichika (book), That no attention has been paid 
as yet to these important documents by the few Vedic scholars in 
Europe, is principally owing to the circumstance of their not having been 
known to them. It being now generally believed, that the earliest relics 
of Vedic literature are to be found only in the Rigveda Samhita, it is of 
course incumbent on me to state briefly the reasons why I refer the so- 
called Nivid to a still more remote antiquity. 

The word nivid frequently occurs in the hymns, and even with © 
the epithet parva or pårvya, old [87] (see 1, 89, 3; 96, 2; 2, 36,6.) The 
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Marutvatiya Nivid®! is, as it appears, even referred tc by Vâmadeva 
(4, 18, 7, compared with note 25, on page 189); the repetition of 
the Nivids is juxtaposed with the performance of the chanters, and 
‘the recital of the Sastras (6, '67, 10). The Brahmanam regards the 
Nivids, particularly that one addressed to Agni, as those words of 
Prajapati, by means of which he created all beings (see Ait. Br. 2, 
33-34). That such an idea, which entirely coincides with the Zoroastrian 
of Ahuramazda (Ormazd) having created the world through the yathd- 
ahi-vairyd prayer (see the 19th chapter of the Yasna), must be more 
ancient than the Brihmanas, we learn from a hymn of the old Risi 
Kutsa, who is already in many Vedic songs looked upon as a sage of the 
remote past. He says (1, 96, 2) that Agni created by means of the 
“first Nivid”’ the creatures of the Manus (see page 143). In 1, 89, 3-4, 
an old Nivid appears to be quoted. For the words which follow the 
sentence, “we call them with the old Nivid,” bear quite the stamp 
of such a piece. $ 

Many Nivids, even the majority of them, are certainly lost. But 
the few pieces of this kind of religious literature which are still extant, 
are sufficient to show that they must be very ancient, and are not to be 
regarded as fabrications of the sacrificial priests at the times when the 
Brahmanas were composed. [88] Their style is,in the main, just the same 
in which the hymns are composed, and far more ancient than that of 
the Brahmanas. They contain, in short sentences, the principal names, 
epithets, and feats of the deity invoked. They have no regular metre,» 
but a kind of rhythmus; or even a parallelismus membrorum as the 
ancient Hebrew poetry. 

The circumstance that in the ritual such a paramount importance 
is attached to such half poetical, half prose pieces as the Nivids are (see 
particularly Ait. Br. 2,33; 3, 10-11), clearly tends to prove, that they 
must have been regarded as very efficacious, This could be hardly 
accounted for at a time when beautiful and finished songs were forth- 
coming in abundance to serve the same purpose, had they not been very 
ancient, and their employment been sanctioned by the example of the 
most ancient isis, 

We have already seen, that several of those Nivid formulas which 
we have now were known to some Vedic poets. 
more instances. The hymn to the Marutas b 
evidently based on the Marutvatiy 


I will give here a few 
y Visvamitra (3, 47) is 
a Nivids (see them on page 189); the 


7! When the word nivid appears often in the plural, then tho several pâdas, of which 
the Nivid consists, are to be understood. 
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verse to Savitar (3, 54; 11) alludes to Savitri Niyids (see them on page 
208); the hymn to DyAvaprithivi (1, 160) is a poetical imitation of the 
DyAvaprithivt Nivids (page 209); the Ribhu hymn (4, 33) resembles very 
much the Ribhu Nivids (page 210), &c. 


Another proof of the high antiquity of the Nivids is furnished 
by the Zend-Avesta. The many prayer [89] formulas in the Yasna which 
commence with nivaé-ahayémi, i.e., I invite, are exactly of the same 
nature as the Nivids. i _ 


The Nivids along with many so-called Yajus formulas which are 
preserved in the Yajurveda, the Nigadas, such as the Subrahmanyé and 
the so-called Japa formulas (such as Ait. Br. 2, 38), which are muttered 
with alow voice only, are doubtless the most ancient pieces of Vedic 
poetry. The Risis tried their poetical talent first in the composition of 
Yâjyâs or verses recited at the occasion of an offering being thrown into 
the fire. Thence we meet so many verses requesting the deity to accept 
the offering, and taste it. These Yâjyâs were extended into little songs, 
which, on account of their finished form, were called siktam, ie. well, 
beautifully spoken. The principal ideas forthe Yâjyâs were furnished 
by the sacrificial formulas in which the Yajurveda abounds, and those of 
the hymns were suggested by the Nigadas and Nivids. There can be 
hardly any doubt, that the oldest hymns which we possess, are purely 
sacrificial, and made only for sacrificial purpdses. Those which express 
more general ideas, or philosophical thoughts, or confessions of sins, 
such as many of those addressed to Varuna, are comparatively late. 


In order to illustrate that the development of the sacrificial and 
religious poetry of the ancient Brahmans took such a course as here 
described, I may adduce the similar one which we find with the Hebrews. 
The sacrificial ritual of Moses, as laid [40] down in the Leviticus, knows no 
rythmical sentences nor hymns which accompanied the oblations offered 
to Jehovah. It describes only such manual labour, as found with the 
Brahmans its place in the Yajurveda, and mentions but very few and 
simple formulas which the officiating priest appears to have spoken when 
throwing the offering into the fire of the altar. They differed, according 
to the occasion, but very little. The principal formula was mm nm 
MS TON “ a fire offering of pleasant smell for Jehovah,” which exactly cor- 
responds with the Vedic agnaye, indrdya, &c. svaha ! ” i.e. a good offering to 
Agni, Indra, &c. If it was the solemn holocaustum, then the word my, ie. 


fetta elise Sota. E cae, Se Le ee eae eee L L 
2 Ths term svdhd is to be traced to the root dhd, to put, with â, to put in, into, and 
stands for suddhd (sut+-dd4d). lt means the gift which is thrown into the fire. 
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holocaustum, was used.in addition (Leviticus 1, 9-13); if it was the so- 
called zebakh shlamim or sacrifice for continued welfare, the word on’ food, 
bread, was added (Levit. 3, 11); if it was a penance, the words NBT OWN 
(Levit. 7, 5), “this is a penance,” were required. When the priest 
absolved a sacrificer who brought an offering as a penance, he appears 
to bave used a formula also, which is preserved in the so-frequently 
occuring sentence : so nbo son ws NRU Woy tO (Lev. iv, 25, 
31: v. 6,10.) “and he (the priest) shall annul the sin which he has 
committed, so that he will be pardoned.” * 


[41] If we compare these formulas with the psalms, which were composed 
and used for the worship of Jehovah, then we find exactly the same 
difference between both, as we discover between the Yajus formulas, 
Nivids, &c., and the finished hymns of the Rigveda Samhita. In 
the same way as there is a considerable interval of time between the 
establishment of the Mosaic ritual and the composition of the psalms, 
we are completely justified in supposing that a similar space of time 
intervened between the Brahmanical ritual with its sacrifical formulas, 
and the composition of the majority of the Vedic hymns. Between 
Moses and David there is an interval of five hundred years, and if we 
assume a similar one between the simple Yajus formulas, and such 
finished hymns as those addressed to Varuna which M. Muller ascribes 
to his Chhandas period, we shall not be in the wrong. 


Another proof that the purely sacrificial poetry is more ancient 
than either profane songs or hymns of a more general religious character, 
is furnished by the Shi-king or Book of Odes of the Chinese. Of its 
four divisions, viz. kiio-fung, i.e. popular songs of the different territories 
of ancient China, ta-ya and siao ya, i.e. imperial songs, to be used 
with music at the imperial festivals, and sung, i.e. hymns in honour 
of deceased emperors, and vassal kings, the latter, which are of a purely 
sacrificial character, are the most ancient pieces. The three last odes in 
this fourth division go back as far as the commencement of the Shang 
dynasty, which ascended the dragon seat in [42] the year 1766 B.c., whilst 
almost allother pieces in the collection are composed from the earlier 
part of the reign of the Chou dynasty down almost to Confucius’ time 
(from 1120 p.c. till about 600 B.o.) 

If we consider that the difference of time between the purely sacrifi- 
cial and non-sacrificial hymns of the Chinese thus amounts to about 


*The priest appears to have addressed these words to the sinner who was to be 


absolved in this manner, “I annul the sin which thou hast committed, and thou shalt 
be pardoned.” 
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1,000 years, we would not be very wrong in presuming similar inter- 
vals to exist between the different hymns of the Rigveda. Risis like 
Kavya, Usanâs, Kaksivat, Hiranyastipa, to whom several hymns are 
traced, were for the Kanvas, Visvamitra, Vasistha, &c., as ancient per- 
sonages, as the emperors Tang (1765 8.0.) and -Wuwang (1120 B.o.) 
to Confacious (born 551 B. 0.) 


On account of the utter want of Indian chronology for the Vedic and 
post-Vedic times, it will be of course for ever impossible to fix exactly 
the age of the several hymns of the Rigveda, as can be done with most 
of the psalms and many of the odes of the Shi-king. But happily we 
possess at least one astronomical date which furnishes at any rate the ex- 
ternal proof of the high antiquity of Vedic literature, which considerably 
tends to strengthen the internal evidence of the same fact. I here mean 
the well known passage in the Jyotigam, or. Vedic calendar, about the 
position of the solstitial points. The position there given carries us 
back to the year 1181 according to Archdeacon Pratt’s, and to 1186 
[43] s.o. according to the Rev. R. Main’s calculations.** The questions 
on the age of this little treatise and the origin of the Naksatra ** 
system, about which [44] there has been of late so much wrangling 
among the few Sanscrit scholars of Europe and America, are of. 


* See the Journal of the Asiatic Society of Bengal of the year 1862 pages 49-50. Max 
Miiller’s Preface to the 4th Volume of his edition of the Rigveda Samhita, page Lxxxv. 


= There can be hardly any doubt, that the Naksatra system of the Indians, 
Chinese, Persians and Arabs is of a common origin, but it is very difficult to determine 
with what nation it originated. The original number was twenty-eight. I do not 
intend fully to discuss here the important question, but I wish only to direct attention 
to the circumstance overlooked as yet by all the writers on‘the subject, that the terms 
which the Indians, Arabs, and Chinese use for expressing the idea “ constellation” have 
in all the three languages, Sanscrit, Chinese, and Arabic, precisely the same meaning, 
viz. a place where to pass the night, a station. This is certainly no mere chance, — 
but can only be accounted for by the supposition, that the framers of the Naksatra 
System regarded the several Naksatras as heavenly stations, or night quarters, where 
the travelling moon was believed to put on his journey through the heavens, Let us 
examine these terms, 


The Chinese expression for Nakgatra is Siu (spelt by Morrison suh and: sew, by 
Medhurst sew with the third or departing tone). The character representing it which 
is to be found under the 40th radical, strokes 8 (see Morrison’s Chinese Dictionary, 
Vol. L page 847) is composed of three signs, viz. that for a roof, that for man, and 
that fora hundred. Its original meaning thereforé is “a place where a hundred men 
find shelter, a station or night quarters for a company of soldiers.” The word is, as 
is the case with most of the Chinese words, used as a substantive, adjective, and verb. 


As a substantive it denotes “a resting place to pass the night at” with a road-house 
(lu shih), i.e. an inn, or a halting place in general ; such places were situated at the 


distance of every thirty Li. Thence it is metaphorically employed to express the 
e 
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[45] minor importance compared with the fact and the age of the obser- 
vation itself. That an astronomical observation was taken by the 


station on the heavens where the travelling moon is supposed to put up. In this 
sense the Chinese speak of ölh shih pd siu “the twenty-eight halting places” (on the 
heavens). 

As an objective it means past, former, i. e. the night-quarters which were just left. 

In the sense of a verb, but never in that of a substantive, we find it frequently used 
in two of the so-called See-shu or four Classical books of the Chinese, viz. the Lun-yu 
(the Confucian Analects) and in Meng-tse. 

In order to show the use of this important word in the Classical writings, I here 
quote some instances : 

(a) intrans, to pass the night, to stop over night, Lun-yu 14, 41; tse ln siu yu Shik-man, 
i.e. Tse-lu (one of the most ardent and zealous disciples ofe Confucius) passed the 
night at Shih-man ; 18. 7.3 ibidem ; chih Tse-lu siu, i.e. he detained Tse-lu to pass 
the night (with him). Meng-tse 2, 2, 11, 1; Meng-tse k’iu Tsi sia yu Ohat, i, e. 
Meng-tse after having left Tsi, passed the night at Chow; 2, 2,12, 4, ibidem: yu 
san siu ölh héu chith Chow, yu yu sini wei suh, i.e. When I, after having stopped for 
three nights left Chow, I thought in my mind my departure to be speedy still. 

(b) trans. to make pass the night, to keep over night. Lun-yu 10, 8,8: tse yu kung 
pü siu já, when he (Confucius) sacrificed at the Duke's (assisted the Duke in 
sacrificing) he did not keep the (sacrificial) flesh over night. In this sense it 
is several times metaphorically used ; so Lun-yu 12, 2,2: Tse-lu wu siu no, ie 
Tse-lu never kept a promise over night (he carried it out at one, before he 
went to rest). 

(c) to have taken up his quarters, to be at rest. Lun-yu 7,26: yih pü shé siu, he 
(Confucius) shot, but not with an arrow and string at (animals) which were 
at rest (asleep). 

The Arabic word for the Nakshatras is Jjie manzil phur. Jj. menazil, “ a place where 

to put up, qurters,” from the root Jy, to make a journey, to put up at a placo as a 
guest. 

This name for the constellations must be very ancient with the Semitic nations, 
for we find it already inthe Old Testament (Book of the Kings ii. 23, 5) in the form 
md mazzaloth; it has no proper etymology in Hebrew (for the root t) nazal, to 
which alone it could be traced, means to flow), and is apparently introduced as a foreign 
word from some other Semitic nation, probably the Babylonians. The Jewish commenta- 
tors had no clear conception of the proper meaning of the word; they take it to 
mean star in general, and then the twelve signs of the Zodiac. But from the context 
ofthe passage in the Book of the Kings, just quoted, where it stands together with 
the moon and the whole host of the heavens(“ tor the moon and the mazzaloth and the 
whole host of the heaven”) it undoubtedly follows, that its meaning cannot be “star” in 
general, which idea is expressed by the “ whole host of the heavens,” but something 
particular in the heavens connected with the moon. The use of the same word in 
Arabic for expressing the idea of constellation, heavenly mansions of the moon, proves 
beyond any doubt, that the mazzaloth mean the same, 

Now the Sanscrit word nuksatra has originally no other meaning than either siu 
or manzil have. The arrangement of the meaning of this word which is made in 
Boehtlingk and Roth's Sanserit Dictionary is insufficient and treated with the same 
superficiality as the majority of the more difficult Vedic werds in that much-lauded 
work. They make it to mean star in general (sidus), the stars, and then constellation, 
station of the moon, But the very formation of the word by moans of the suffix atra 
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Brahmans as eatly as the 12th century before Obrist is proved be- 
-yond any doubt by the date to be elicited from the observation 
itself. If astronomical calculations of past events are of any worth, 
we must accept as settled the date of the position of the solstitial [46] 
points as recorded in the Jyotisam. To believe that such an observation 
was imported from some foreign country, Babylon or China, could be 
absurd, for there is nothing in it to show, that it cannot have been 
made in the north-western part of India, or a closely adjacent country. 
A regulation of the calendar by such observations was an absolute 
necessity for the Brahmans; for the proper time of commencing and 
ending their sacrifices, principally the so-called Sattras or sacrificial 
sessions, could not be known without an accurate knowledge of the time 
of the sun’s northern and southern progress. The knowledge of the 
calendar forms such an essential part of the ritual, that many import- 
ant conditions of the latter cannot be carried out without the former. 
The sacrifices are allowed to commence only at certain lucky constel- 
lations, and in certain months. So, for instance, as a rule, no great 
sacrifice can commence during the sun’s southern progress (dakgindyana); 
for this is regarded up to the present day as an unlucky period by the 


indicates, that something particular must be attached to its meaning ; compare patatra’a 
wing, literally a means for flying, vadhatra a weapon, literally a means for striking, yajat- 
ram the keeping of a sacrificial fire, literally the means or place for sacrificing ; amatra, & 
Grinkieg vessel; literally a place to which a thing goes which holds it. According to 
all analogy we can derive the word only from naks, which is a purely Vedie root, 
and means to “arrive at.’ Thus naksatra etymologically means, either the means 
by which one arrives, or the place where one arrives, a station. This expresses 
most adequately the idea attached by the Indians to the Nakgatras as mansions for 
the travelling moon. Buteven if we waive this derivation, and make it a. compound 
Of nak (instead of naktd, see Rigveda 7, 71,1) and satra=sattra, a session for the night, 
night quarters, we arrive at the same meaning. The latter derivation is, I think, 
even preferable to the former. The meanings of the word are to be classed as follows s 
(1) station, qurters where to pass the night. In this sense it is out of use ; (2) especially 
the stations on the heavens where the travelling moon is supposed to put up, the 
twenty-eight constellations ; (8) metonymiclly stars in general, the starry sphere (Rig- 
veda 7, 86,1: nakgatram paprathachcha bhitma, he spread the starry sphere, and the 
earth). The latter use is pre-eminently poetical, as poets always can use pars pro toto. 
The naksatras as stations of the moon were perfectly known to the Risis, as every 
One can Convince himself from the many passages in the Taitiriya Brahmanam, and the 
Atharvaveda, That these books are throughout much later than the songs of the Rigveda - 
is just what I have strong reaséns to doubt. The arrangement of the meanings of 
naksatra as given here entirely coincides with all we know of the history of either 
the word siu in Chinese, or manzil, mazzaloth in the semitic languages, The Chinese, 
especially poets, used the word sisin the sense of star or stars in general, and so 
did the Rabbis in the Mishnah and the Talmud, according to the testimony of Juda ben 
Karish (see Gesenii Thesaurus Lingus Hebrææ, et Chaldeese ii. page 869). 
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Brahmans, in which even to die is belived. to be a misfortune. The 
great sacrifices take place generally in spring,in the months Chaitra 
and Vaisdkha (April and May). The sattras which lasted for one year 
were, as one may learn from a careful perusal of the 4th book of the 
Aitareya Brahmanam, nothing but an imitation of the sun’s yearly 
course. They were divided into two distinct parts, each consisting of six 
months of thirty days each ; in the midst of both was the Viguvan, t.e, 
equator or central day, cutting the [47] whole Sattra into two halves. The 
ceremonies were in both the halves exactly the same ; but they were 
in the latter half performed in an inverted order. This represents the 
increase of the days in the northern, and their decrease in the southern 
progress ; for both increase and decrease take place exactly in the same 
proportions. 


In consideration that these Sattras were already at the time of the 
compilation of the Brahmanas an old institution, we certainly can find 
nothing surprising in the circumstance, that the Indian astronomers 
made the observation above-mentioned so early as the 12th century 
B.C. For the Sattras are certainly as early as, if not earlier than, this 
time. Sattrag lasting for sixty years appear even to have been known 
already to the authors of the Brahmanas (see page 287). 

Now that observation proves two things beyond doubt : (1) That the 
Indians had made already such a considerable progress in astronomical 
science, early in the 12th century, as to enable them to take such obser- 
vations; (2) That by that time the whole ritual in its main features 
as laid down in the Brahmanas was complete. 


We do not hesitate therefore to assign the composition of the 
bulk of the Brahmanas to the years 1400-1200 3.c.; for the Samhita 
we require a period of at least 500-600 years, with an interval of about 
two hundred years between the end of the proper Brahmana period. 
Thus we obtain for the bulk of the Samhita the space from 1400-2000; 
the oldest hymns and [48] sacrificial formulas may be a few hundred years 
more ancient still, so that we would fix the very commencement of 
Vedic Literature between 2400-2000 x. o. If we consider the completely 
authenticated antiquity of several of the sacred books of the Chinese, 
such as the original documents, of which the Shu-king, or Book of 
History, is composed, and the antiquity of the sacrificial songs of the 
Shi-king, which all carry us back to 1700-2200 B.o., it will certainly 
not be surprising that we assign a similar antiquity to the most an- 
cient parts of the Vedas. For there is nowhere any reason to show, 
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that the Vedas must be less ancient than the earliest parts of the sacred 
booke of the Chinese, but there is on the contrary much ground to believe, 
that they can fully lay claim to the same antiquity. Already at the 
time of the composition of the Brahmanas, which as we have seen, 
cannot be later than about 1200 »B. 0., the three principal Vedas, i.e. 
their respective Sambhités, were believed to have proceeded directly from 
the mouth of Prajapati, the lord of the creatures, who occupies in the 
early Vedic mythology the same place which is, in the later writings, 
held by Brahmadeva. This could not have been the case, had they not 
been very ancient. In a similar way, the Chinese ascribe the ground 
text of their most ancient and most sacred book, the Y-king, i.e. Book of 
Changes, to a kind of revelation too, which was made to Fuhi, the Adam 
of the Chinese, by a Dragon horse, called Lung-ma. 


Speculations on the natare of the sacrificial rites, [49] and cognate 
topics of a mystical character which form the proper sphere of the Brah- 
maņas, commenced already during the Samhita period, as one may learn 
from such hymns as Rigveda 1, 95, and the so-called Vamana 
Sakta 1, 164. Even at the time of the composition of the present 
Braéhmanas, there existed already some time-hallowed sayings, which 
resemble in every respect those dicta of the Brahma priests, of 
which the bulk of the Brahmanas consists. I instance here the Brak- 
modyam (Ait. Br. 5, 25), which was used already at that time at the 
conclusion of the tenth day’s performance of the Dvadasaha sacrifice. 
It is, therefore, very difficult to draw a strict line of separation between 
the period during which the hymns were composed, and that one which 
brought forward the speculations known by the name of Brahmanas. On 
amore close comparison of the mystical parts of the Samhita with the 
Bréhmanas, one must come to the conclusion, that the latter were com- 
menced already during the period of the former. 


Let us say a few words on the division made of the contents of the 
Brabmanas by the Indian divines and philosophers. According to the 
introductory chapters to the Hiranyékesi (and Apastamba Sûtras) the 
Br&éhmanas contain the following topics :— 

(1) Karmavidhdnam, or vidhi, i.e. roles on the performance of 
particular rites. To this class all those sentences in the Brahmanas are 
referred which contain an order expressed in the potential mood, such as 
yajeta, he ought to sacrifice ; samset, he ought [50] to repeat (such and 
such a verse) ; kurydt, he ought to proceed (in such or such a way), &c. 
This is the principal part of the Br&hmanas, and has for the Brahmans 
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about the same significance asin the Talmudic Literature the kalakak 
has for the Jews; it is simply authoritative. 

(2) Arthavdda, This term comprises the numerous explanatory 
remarks on the meaning of mantras and particular rites, the reasons 
why acertain rite must be performed in a certain way. This is the 
speculative part, and is on account of its containing the germs of all 
Hindu philosophy, and even of grammar, of the greatest importance. 
There is nowhere anything like an approach to a regular system per- 
ceptible, but only occasional remarks bearing on philosophical and 
grammatical topics. For the history of grammar, the fifth Pafchika 
of the Aitareya Brahmanam is of a particular interest. We learn from 
it, that at that time not only numerous attempts were made to explain 
the meaning of words by etymology, but that the Brahmans even had 
already commenced to analyse the forms of speech by making distinc- 
tions between singular and plural, present, past, and future tenses, &c. 
The idea of mukti or final absorption in the Supreme Being, as taught 
in the later Vedanta philosophy, is even with most of its particulars 
spoken out in several of those explanatory remarks, I allude here to 
the frequently occurring terms, sayujyatd junction, sarupata identity of 
form, salohaté identity of place, which mark in the later times different 
stages of the final beatitude. [51] The principal tendency of this part is, 
to show the close connection of the visible and invisible worlds, between 
things on earth, and their counterparts or prototypes in heaven. Pan- 
theistic ideas pervade all the Brahmanas, and are already traceable in 
hymns of the Samhita. 


(3) Nindå, censure. This refers principally to the controversial 
remarks contained in all Brahmanas. There was amongst these ancient 
divines and metaphysicians often difference of opinion as to the perform- 
ance of a certain rite, or the choice of a particular mantra, or their 
meaning. One criticised the practice of the other, and condemned its 
application often in the strongest terms. The censure is generally 
introduced by the expression, “ but this opinion is not to be attended to.” 
The sacrificers are often cautioned from adopting such a malpractice, 
by the assertion that if a priest would proceed in such or such a way, 
the sacrificer would lose his life, be burned by the sacrificial fire, &e. 

(4) Samsd, i. e. praise, recommendation. This part comprises princi- 
pally those phrases which express that the performance of such or such a 
rite with the proper knowledge, produces the effect desired. They almost 
invariably contain the expression, ya evam veda, i.e. who has such a 
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knowledge. The extreme frequency of this phrase in the Brâhmanas, 
and Upanisads, is -probably the reason, that the whole sacred know- 
ledge was comprised afterwards only by the general term veda. Origi- 
nally [62] it appears to have applied to Bréhmana like sentences and 
explanations only. | 


(5) Purdkalpa, ìi. e. performance of sacrificial rites in former times. 
Under this head come the numerous stories of the fights of the Devas 
and Asuras, to which the origin of many rites is attributed, as also-all 
legends on the sacrifices performed by the gads. This very interesting 
part forms the historical (or rather legendary) background of the whole 
sacrificial art. All rites were traced tothe gods as their originators, 
or even to Prajâpati, the Supreme Being, the Lord of creatures. We 
can derive one important historical fact from the legends on the fight 
between the Devas and Asuras, viz., that the religious contest between 
the ancient Indians (represented by the Devas) and the Iranians (repre- 
sented by the Asuras, contained in the name Ahuramazda=Ormazd) took 
place long before the time of the composition of the Brahmanas, that 
is, before the 12th century B.c. This is another proof corroborative of 
the high antiquity ascribed by Grecian writers to Zarathustra (Zoroaster), 
the prophet of the Asura nation (Iranians), who did manfully battle 
against idolatry and the worship of the Devas, branded by him as 
“devils.” That contest which must have been lasting for many years 
appeared to the writers of the Brahmanas as old as the feats of King 
Arthur appear to English writers of the nineteenth century. 


(6)° Parakriti, i.e. the achievement or feat of another. This head 
comprises the stories of certain performances of renowned Srotriyas, 
or sacrificial [53] priests, of gifts presented by kings to Brahmans, the 
successes they achieved. The last book of the Aitareya particularly is 
full of this class of topics. 


These six heads are often, however, brought only under two principal 
ones, viz., vidhi and arthavada, The latter then comprises all that is not 
injunction, that is, all topics from 2 to 6. This philosophical division 
exactly corresponds to the division of the contents of the Talmud by the 
Jewish Rabbis into two principal parts, viz: halakah, i.e. rule of con- 
duct, which is as authoritative as the thorah (law of Moses), and haggadah, 
i.e. story, parable, and in fact everything illustrative of the former. 


al 


íl. ` 
The Aitareya Bråhmanam in particular. 


The Aitareya Brâhmaņam is one of the collections of the sayings of 
ancient Brahma priests (divines and philosophers), illustrative and ex- 
planatory of the duties of the so-called Hotri-priests. ~The latter perform- 
ing the principal part of their duties by means of the mantras, termed 
rik, and contained in the so-called Rigveda Samhita, the Aitareya is 
therefore one of the Brahmanas belonging to the Rigveda. There must 
have been, as we may learn from Panini and Patafijali’s Mahabhasya, a 
much larger number of Brahmanas belonging to each Veda; and even 
Sayana, who lived only about four hundred years ago, was acquainted 
with more than we have now. To the Rigveda we know at present 
besides [54] the Aitareya, only the KAusitaki Brahmanam, which is also 
called Saikhayana. Both appear to have been known to the grammarian 
Panini,! as one may gather from the rule (v. 1, 62) which he gives re- 
garding the formation of names of Brahmanas consisting of thirty and 
forty Adhydyas; for the Kausitaki actually consists of thirty and the 
Aitareya of forty Adhyâyas, which were afterwards divided into eight 
Paiichikas, each of which comprises five Adhyâyas. 


The name “ Aitareya ” is by Indian tradition traced to Itard. Sayana 
tells regarding the origin of the name and of the Brahmana itself, in his 
introduction to the Aitareya Brihmanam, the following story, on the 
authority of the samnpraddya-vidah, i.e. men versed in traditional stories. 
An ancient Risi had among his many wives one who was called Itarâ. 
She had ason Mahidása by name, who is mentioned in the Aitareya 
Aranyaka as Mahidâsa Aitareya. The Risi perferred the sons of his 
other wives to Mahidâsa, and went even so far as to insult him once by 
placing all his other children in his lap to his exclusion. His mother, 
grieved at this ill-treatment of her son, prayed to her family deity 
(kuladevata), the Earth (bhitmz), who appeared in her celestial form in 
the midst of the assembly, placed him on a throne (simhdsana), and 
gave him asa token of honour for his surpassing all other children in 
learning a boon [55] (vara) which had the appearance of a Brahmana. 
After having received this gift, a Brahmanam consisting of forty’ Adbya- 
yas, which commenced with the words, agnir vai devandm avamo (the first ` 
sentence of the Aitareya), and ended with strinute strinute (the two 
last words of the Aitareya), came forth through the mind of Mahdidsa. 


* The attention of Sanscrit scholars was first directed by Professor Weber at Berlin 
to this circumstance. 
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Afterwards the Bráhmaņam, commencing with atha mahdvratam (the 
beginning words of the first Aitareya Aranyaka) and ending with 
Acharya åchârya (the two last words of the third Aranyaka) was also 
revealed in the shape of the vow of an hermit’ (@ranyakavratartpam).. 


The Aitareya Brahmanam, as well as the Kausitaki, do not treat 
of all the sacrifices and sacrificial rites which are mentioned and des- 
cribed in the books of Yajurveda, which may be (principally the Sûtras) 
regarded as the proper sacrificial encyclopedie. They were, however, 
perfectly well known to the authors of these Brahmanas, as we may learn 
from the fact, that the names of several sacrifices, such as Vajapeya, Aptor- 
yâma (see 3, 41) are mentioned without the description of the rituals 
belonging to them. Several things concerning [56] the Hotris whose 
duties principally are treated at every Soma sacrifice are left out. So the 
ceremony of choosing the sacrificial priests (ritvig-varanam) by the sdcri- 
ficer, iacluding the Hotars, is left out, as Sdyana has already observed. 
But every Hdutra-prayoga, i.e. practical hand-book for the Hotri-priests 
(for each sacrifice there are separate prayogas for each set of priests 
requireg), commences with it ; the topic is generally treated in the Sftras 
belonging tothe Yajurveda; the principal mantras required at that 
occasion are to be found in the first chapter of the Tandya Brahmanam 
of the SAmaveda. The dialogue used at this occasion is interesting, and 
throws some light on the nature and character of some sacrifices; there- 
fore I give here some account of it. 


The person who wishes to perform the Agnistoma sacrifice, for 
instance, sends a delegate called Somapravéka to all Srotriyas (sacrificial 
priests) whose services he wishes to engage for his forthcoming Soma 
sacrifice, to ask whether they would be willing to officiate at this occasion. 
The dialogue between the Somapravika and the Hotar is as follows: S. 
“There will be a Soma sacrifice of such and such one; you are respect- 
fully requested to act as Hotar at it.” H. “What sacrifice is it?” S, 
“ The J yotistoma-Agnistoma-Soma sacrifice.” H. “ What priests (ritvijah) 
will officiate ?’, S. “Visnu, Mitra,*” &. H. “What is the reward for 


* This remark throws some light on the relationship in which the five treatises, of 
which the present Aitareya Aranyaka consists, and each of which bears the namo 
dranyaka, stand to one another. Only the three first Aranyakas were according to this 
notice regarded asa divine revelation to the Aitareya Ri-i; the two others are then 
later additions, and did not form originally part of the Aitareya Aranyaka. 

3 According to Brahminical ideas, a vow, a curse, a blessing, &c., can assume a visible 
t form and so bocome manifest to the mental eyes of men. 
* The priests represent the gods, 
t 
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the priests ?” S. “One hundred and twelve cows.” [57] If the priests 
have accepted the invitation, then the sacrificer has actually to appoint 
them to their respective offices. This is the varaņam or selection (of 
the priests). 

The sacrificer first mentions the gods who are to act as his priests, 
“ Agni (the fire) is my Hotar, Aditya (the sun) my Adhvaryu, the Moon 
my Brahma, Parjanya (the god of rain) my Udgâtar, the Sky (âkåća) is 
my Sadasya (superintendent), the waters are my Hotrisamsis (all the 
minor Hotri-priests); the rays my Chamasa Adhvaryus (cup-bearers). 
These divine priests I choose (for my sacrifice).” After having thus ap- 
pointed the gods, who are to act as his divine priests, he now proceeds to 
appoint the “human” (mdnuga) priests. This is at the Agnistoma 
done with the following formula, “I (the name) of such and such a Gotra, 
will bring the Jyotistoma sacrifice by means of its Agnistoma part, with 
the Rathantara-Pristha, four Stomas (the nine, fifteen, seventeen and 
twenty-one-fold), for which ten things, cows and so on are required, and 
for whichas fee one hundred and twelve cows must be given. At this 
sacrifice be thou my Hotar.”. The Hotar then accepts the appoin‘ment by 
the following formula: “ May the great thing thou spokest of (unto me), 
the splendour thou spokest of, the glory thou spokest of, the Stoma thou 
spokest of, the way of performance thou spokest of, the enjoyment thou 
spokest of, the satisfaction thou spokest of ; may all that thou spokest of 
come to me; may it enter me; may I have enjoyment through it. Agni 
is thy Hotar. He is [58] thy (divine) Hotar. Iam thy (human) Hotar.’ 
All priests are appointed in the same way, and by the same formulas, 


After this disgression let us discuss the contents of the Aitareya 
Bréhmanam. It treats in its eight books, or forty chapters, each of which 
is subdivided into a certain number of kandikds, 1.e. small sections, para- 
graphs, as we have seen, almost exclusively of the duties of the seven 
Hotri-priests at the great Soma sacrifices, and the different royal inaugur- 
ation ceremonies. All minor sacrifices and Istis, although they require 
the services of a Hotar, are excluded. The Hotri-priests are to be divided 
into three distinct classes : (1) The Hotar, the chief of all Hotri-priests. (2) 
The Hotrakas, i.e., the little Hotras; these are, Maitrivaruna (Prasastar) 
Brihmaoichhamsi, and Achhâvâka. (3) The Hotrasamsinah, i.e. the 
repeaters of the Hotri verses; they are, Potar, Negtar, and Agnidhra. 

The first thirteen chapters (the two first books, and the three first 
chapters (of the third) treat of the duties of the chief Hotar at the 
Agnistoma Soma sacrifices only; for this is the model (prakriti) of 
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all Soma sacrifices which last for one day only (the so-called atkdhzkas) ; 
all other Soma sacrifices of the same duration are mere modifications 
(vikriti) of it. It is regarded as an integral part of the Jyotistoma, and 
said to consist of the following seven sacrifices : (t) Agnistoma, (2) Atyag- 
nistoma, (3) Ukthya, (4)Solasi, (5) Atiratra, (6) Vajapeya, (7) AptoryAma 
Adv. Sr. S. 6, 1D. In many places, however, the [59} term Jyotistoma is 
equivalent to Agnistoma. The Aitareya does not know these seven 
parts, as belonging together, but simply remarks, that they follow the 
Agnistoma as their prakriti (3, 41). The Atyagmistoma is not even 
mentioned in it at all. 

All the duties of the Hotar at the Agnistoma are mentioned almost in 
the exact order in which they are required. It lasts generally for five 
days. The ceremonies are then divided as follows: 

First day.—Preliminary ceremonies, such as the election of the 
priests giving them presents (madhuparka), the Diksaniya Isti, and the 
Dikga itself. 

Second day.—The Prayantya or opening Isti; the buying of the 
Soma; the Atithya Isti, Pravargya, and Upasad twice (once in the 
forenoon, and once in the afternoon). 

Third day.—Pravargya and Upasad twice again. 

Fourth day.— Agnipranayanam, Agni-Soma-pranayanam, Havirdhana 
pranayanam. The animal sacrifice. 

Fifth day.—The squeezing, offering and drinking of the Soma juice 
at the three great Libations, viz. the morning, midday, and evening Liba- 
tions. The concluding Isti (udayantya). Ablution (avabhrita). 

The ceremonies of the four first days are only introductory, but abso- 
lutely necessary ; for without them no one is allowed to sacrifice and 
drink the Soma juice. The Somaceremony is the holiest rite in the 
whole Brahmanical service, just as the Homa ceremony of the Parsi 
priests is regarded by them as [60] the most sacred performance. No 
Parsi priest is allowed to perform it, if he does not very frequently undergo 
the great purification ceremony, called the Barashnom of nine nights. In 
the same way every Brahman has, as often as he brings a Soma sacrifi‘ce 
to undergo the Diksa (see 1, 3; 4, 26.) One such ceremony is even not 
considered sufficient. For the sacrifice has besides the Diks& to undergo 
the Pravargya, which is a similar preparation for the great Soma day. 
Even the animal sacrifice must precede the solemn Soma fiestival ; for it 
is of minor importance. The animal is instead of the sacrificer himself. 


xliv 


The animal when sacrificed in the fire, goes to the gods, and so does the 
sacrificer in the shape of the animal (see page 80 of the translation). The 
animal sacrifice is vicarious. Being thus received among the gods, the 
sacrificer is deemed worthy to enjoy the divine beverage, the Soma, and 
participate in the heavenly king, who is Soma. The drinking of the 
Soma juice makes him a new man; though a new celestial body had been 
prepared for him at the Pravargya ceremony, the enjoyment of the Soma- 
beverage transforms him again; for the nectar of the gods flows for the 
first time in his veins, purifying and sanctifying him. This last birth to 
the complete enjoyment of all divine rights is symbolically indicated in 
rites of the morning libation (see 32, 35; 38; 3, 2). 


The principal features of this Agnistoma sacrifice must be very 
ancient. For we discover them almost complete with the Parsis. 
They also do not prepare [61] the corresponding Homa (Soma) juice 
alone, but it must always be accompanied with other offerings, 
The Purodasa of the Brahmans, which always belongs to a Soma 
libation, is represented by the Darin (holy bread), the animal offer- 
ing indicated by the ring of hair (varasa) taken from an ox, to 
be placed on the same table with the Homa. The Homa shoots 
are treated in the same way, when brought to the spot, as the 
Brahmans treat them. The Parsi priest sprinkles them with water,” 
which is exactly the a4pydyana ceremony of the Brahmans. He must 
goround the fire with the Homa just as the Brahmans carry the Soma 
round the sacrificial compound (see 1, 14). The ceremonies of preparing 
and drinking both the Homa and Soma juice are quite similar.6 The water 
required for it must be consecrated, which exactly corresponds to the 
Vasativaris and Ekadhanâs of the Brahmanical Soma service (2, 20). The 
Zota of the Parsis dripks his cup filled with Homa in three turns, so does 
the Hotar also from the Graha. After the libation has been poured from 
the Grahas into the fire, and drunk by the Hotar, the Stotras are chanted, 
and then the Sastras belonging to them recited. In a similar way the 
Zota priest repeats, shortly after having enjoyed the Homa, the Gdthds of 
Zarathustra Spitama (Zoroaster), which [62] are metrical compositions, 
and represent the Sastras of the Brahmanical Soma service. He must 
repeat five such Gåâthâs, just as there are five Sastras, at the morning 


‘The mantra repeated at that occasion is Yasna 10, 1, “May the water-drops (sprinkled 
over the Homa) fall to the destruction of the Devas, and Devis.” 


‘Compare notes 8 on page 118, 5 on page 131, 14 on page 137, and my Essays on the 
Sacred Language, &c,, of the Parsis, pages 132-33, 167. 
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and midday libations, and at the Ukthya Soma sacrifice at the evening 
libations also. 


These are only a few of the points of comparison which I could easily 
enlarge ; but they will be sufficient to show, that the Agnistoma Soma 
sacrifice was originally the same ceremony as the Homa rite of the Parsi 
priests. The opinions of both the Brahmans and Parsis on the effect of 
the drinking of the Soma (Homa) juice are besides exactly thesame. The 
Brahmans believe that it leads to heaven; so do the Parsi Priests. They 
say, that Homa is a plant, and a great angel. Any one who has drunk 
the Homa juice becomes united with this angel, and after his death an 
inhabitant of paradise. For the juice which is in the body of the priest 
who has drunk him, goes to heaven, and connects him mystically with the 
angel. 


With particular care are the the so-called Sastras or recitations of 
the Hotri priests treated in the Aitareya Brahmanam. The fifth chapter of 
the second, and the three first chapters of the third book are entirely 
taken up with the exposition of the Shastras of the Hotar atthe morning, 
midday, and evening libations. As the reader may learn from a perusal 
principally of the third book, the Sastras always belong to Stotras or 
performances by the Sama singers, viz: the Udgatar or chief singer, the 
Prastotar who chants the prelude, and the Pratihartar [63] who chants the 
response. Their recitations must be very ancient, as we have seen; for 
they are by the name uktha (exactly corresponding to ukhdhem in the Zend 
language) frequently mentioned in the Samhita. A closer examination of 
them will throw much light on the history of the composition of the Vedic 
hymns. As ancient as the Sastras are the Stomas, the exposition of which 
forms one of the topics of the SAamaveda Brihmanas (see note 18 on page 
237-38). The word stoma isin the form stoma also known in the Zend- 
Avesta. The Parsi priests understand by it a particular sacrificial 
ceremony of minor importance, which consists in consecrating a meal 
(meat is at this occasion indispensable) in the honour of an angel ora 
deceased person, to be enjoyed afterwards by the whole party assembled. 
That the idea of “sacrificial rite” was attached also by the Brahmans to 
the word, clearly follows from the terms, Agnistoma and Jyotiz3toma. The 
musical performance which was originally alone called a Stoma, formed a 
necessary part of certain sacrifices, and was then, as pars pro toto, applied 
to the whole rite. 


The universal character of the Agnistoma and its meaning is treated 
especially in the fourth chapter of the third book. In its last chapter, and 
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in the two first of the fourth, the principal modifications of the Agnistoma 
are mentioned, and briefly described, viz, the Ukthya, Soladi, and 
Atiratra, along with the Asvina Sastra. 


The Atirdtra sacrifice introduces, however, the [64] Sattras or sacrificial 
sessions, the principal rules for the Hotri performances of which are laid 
down in the third chapter of the fourth book. They are applicable for 
Sattras which last for a whole year. The two last chapters of the fourth, 
and the first four chapters of the fifth book describe very minutely the 
duties of the Hotar during the ten principal days of the Dvadasaha which 
may be Performed as a Sattra, oras a Ahina (a Soma sacrifice lasting for 
more than one, and less than thirteen days), 


The last chapter of the fifth book is taken up with miscellaneous 
matter, such as the penances required of an Agnihotri when he becomes 
guilty of some fault, or if some misfortune should befal him regarding his 
duties towards his sacred fires, and the question, whether the Agnihotram 
(daily burnt offering) is to be offered before or after sunrise; it further 
treats of the duties of the Brahma priest, how he has to perform the 
penances for mistakes committed by any one of the performing priests. 

The whole sixth book treats, after some remarks on the offices of the 
Gravastutand Subrahmanya, almost exclusively of the duties of the six 
minor Hotri-priests, principally at the great Soma sacrifices, which 
last for one week at least, or for a series of weeks (Salaha) We find 
in it descriptions of the so-called Silpa Sastras, or “skilful (rather 
very artificial) recitations” of the minor Hotars. These Sastras, prin- 
cipally the Valakhilyas, the Vrisikapi, Evaydmarut, and the so-called 
Kuntapa hymns, are no doubt the latest additions, looking like [65] 
decorations, to the ritual of the Hotryi-priests. The whole book has the 
appearance of a suppliment to the fourth and fifth. 


The seventh and eighth books treat principally of the sacrifices of 
the Ksattriyas and the relationship in which the princes stand to 
the Brahmans. They are, from an historical point of view, the most 
important part of the whole Brahmanam. 


The seventh book describes first the division of the sacrificial animal 
into thirty-six single pieces, and their distribution among the officiating 
priests, the sacrificer, his wife, and other persons connected with the 
performance of the sacrifice. 

Then follows a chapter of penances for neglects on the part of an 


Agnihotri, or mishaps which might befal him. This is a continuation of 
the fifth chapter in the fifth book. 
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In the third chapter we are introduced to the rites of the princely 
inauguration ceremonies connected with a sacrifice, by the story of 
Šunaśhepa. On account of its containing Rik verses, as well as Gâthâs 
(stanzas) it was to be told to the king on the day of its inauguration by 
the Hotar. The story is highly interesting ; for it proves beyond doubt 
the existence of human sacrifices among the ancient Brahmans, and shows 
that they were in a half savage state ; for we find here a Brahman selling 
his son to a prince to be immolated. 


Now three kinds of such inauguratory sacrifices for the king, called 
Réjastyas, are described, viz. [66] Abhiseka, Punarabhiseka, and Mahabhi- 
seka. The principal part of all these ceremonies consists in the 
sprinkling of holy water over the head of the kings, which is called 
abhiseka, It corresponds to the ceremony of anointing the kings with 
the Jews. It is of particular interest to observe that the Brahmans at this 
eccasion did not allow the king to drink the proper Soma juice, but 
that he had to drink instead of it, a beverage prepared from the roots 
and leaves of several trees. The enjoyment of the Soma juice was 
a privilege reserved by the Brahmans to themselves alone. The king was, 
properly speaking, even not entitled to bring a sacrifice at all. It was 
only for the sake of the most extravagant gifts which the shrewd 
Brahmans extorted from kings for their offices, that they allowed him 
to bring a sacrifice. But before he could do so, he was to be made first 
a Brahman himself; at the conclusion of the ceremony he had, however, 
to resign his Brahmanship, and return to his former caste. 


The last chapter of the Brihmanam is taken up with the appointment 
by the king of a duly qualified Brahman to the office of a house-priest, 
who is called purohita, t.e., president, superintendent. The word, as well 
as the office, must be very ancient ; for we find it not only in the Samhita 
of the Rigveda, but even in the Zend-Avesta. It is, as to etymology, 
the same word as paradhdta,’ which is generally [67] the epithet of one of 
the most ancient Iranian heroes, of Haoshyanha (see Yashts 5, 20; 9, 3; 
15, 7; 17, 24 ed. Westergaard) the Hosheng of the Shahnimah. The 
later Iranian legends, as preserved in the Shahnamah, made of the para- 
dhatas a whole dynasty of kings, which they call Peshdadians (the modern 
Persian corruption of the primitive paradhdta) who then precede the 
Kayanians (the Kavis of the Vedas). This shows that the institution of 


* Tbe word purohita is composed of puras before, and hita placed (from the root 
dha); so paradháta also; pará is the Zend form of purá before, which is equivalent to 
puras, and dhåta is the Zend participle of the root dhd. 
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serve practical as well as theoretical ends. Froma practical point of 

view it was to be a guide to the repeaters of the mantras of the Rigveda 

in some of their most important performances; but as regards the 

theoretical one, the author intenned to instruct them on the real ends 

of their profession, viz. to make the sacrificer, by means of the mystical 

power ascribed to the mantras, either attain to anything he might 

wish for, or if the Hotar should from some reason or other choose to` 
do so, to deprive him through the same power of his property, children, 

and [71]life. The Hotris could learn from such a book how great their 

power was as the preservers of the sacred Rik verses. Every one who 

wished to perform a sacrifice as the only means for obtaining the favour 

of the gods, was entirely given up tothe hands of the Hotri-priests, - 
who could do with him what they pleased. 


The mantras referred to are, for the most part, to be found in the 
Rigveda Samhita which we have at present. There are, however, 
several quoted, which are not to be met with in it, whence we must’ 
conclude, that the Samhita of the Aitareyins belonged to a Sakha 
different from that one (the Sakala Sakha) which is at present only 
known to us. Asvaliayana, in his Srauta Sûtras, which are, as we have 
seen, founded on the Aitareya Brahmanam, generally supplies the text 
of those mantras which are wanting in the Samhita. Several of them 
are in the Atharvaveda Samhita, but they generally show different 
readings. In comparing both, those in the Asvaliyana Sftras, and 
those in the Atharvaveda Samhita, we find that, if there is any difference, 
the text of the Atharva is then always incorrect. It is remarkable 
that we donot only discover some relationship between the supposed 
Sakha of the Aitareyins and the Atharvaveda Samhita, but also between 
the Aitareya and Gopatha Brâhmaņam. Whole kandikis of the Aitareya, 
such as those on the Vasatkdra (3, 7-8) on Atiratra (4, 5) are almost 
literally to be found in the Gopatha Brihmanam of the Atharvaveda. 


The author's own additions consisted principally [72] in critical 
remarks, recommending certain practices, and rejecting others, statement of 
reasons, why a particular rite must be performed in a particular way, and 
explanations of apparent anomalies in the ritual. The author does never, 
however, speak in the first person ; for the whole he has the appearance 
of a tradition having descended from him. He is referred to only in 
the third person by the words, taddha sméha, “this he told.” The 
theologians whose opinions are either accepted or rejected, are generally 
mentioned inthe third person plural by the words “they say.” Now 
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and then they are called mahdvadéh, i.e. the speakers of great things. 
But their real name appears to have been Brahmavddins, i. e. the 
speakers on Brahma (theologians, divines), which term we frequently 
meet in the Taittiriya Veda (Black Yajurveda.) 


The work was, like the other Brahmanas, no doubt, like the Samhita, 
orally handed down. Some external mark is still visible. At the end 
of each Adhyâya the last word, or phrase, is put twice. The same 
fact we observe in all other Brahmanas as well as in the Sûtras. This 
was evidently a mark for the repeater as well as the hearer by which 
to recognise the end of a chapter, each of which formed a little treatise 
for itself. 


Regarding the repetition of the Brihmanam we have to remark, 
that it is done in avery slow tone, but quite monotonously, whilst 
the Brihmanas of the Yajurveda are recited with the proper accents, 
like the Samhitas. Of very frequent occurrence in it is the pluti te. 
the lengthening of a vowel to [73] three moras marked by 8. This Pluti 
is used in three cases, (1) to ask a question, (2) to deliberate or consider 
whether a thing should be done or not, and (3) to give some emphasis 
to a certain word. In the two first cases it expresses exactly the idea 
of our sign of interrogation, in the latter that of our underlining or 
italicising of certain important words. 


Let us make before we conclude some remarks on the principal 
sacrificial and theological ideas (as far əs they have not been touched 
already) which pervade the Aitareya Brahmanam. 

The sacrifice is regarded as the means for obtaining power over this 
and the other world, over visible as well as invisible beings, animate as 
well as inanimate creatures. Who knows its proper application, and 
hasit duly performed, isin fact looked upon as the real master of the 
world; for any desire he may entertain, if it be even the most ambitious, 
can be gratified, any object he has in view can be obtained by means of 
it. The Yajña (sacrifice) taken as a whole is conceived to bea kind of 
machinery. in which every piece must tally with the other, or a sort of 
large chain in which no link is allowed to be wanting, or a staircase, by 
which one may ascend to heaven, or as a personage, endowed with all 
the characteristics of a human body. It exists from eternity, and proced- 
ed from the Supreme Being (Prajapati or Brahma) along with the Tat 
vidyd, i. e. the three-fold sacred science (the Rik verses, the Samans or 
chants, and the Yajus or sacrificial formulas). The creation of the world 
[74] itself was even regarded as the fruit of sacrifice performed by the 

kg 


24.36 


lii 

Supreme Being. The Yajiia exists as an invisible thing at all times, it is 
like the latent power of electricity in an electrifying machine, requiring 
only the operation of a suitable apparatus in order to be elicited. It is 
supposed to extend, when unrolled, from the Ahavanfya or sacrificial 
fire into which all oblations are thrown, to heaven, forming thus å bridge 
or ladder, ‘by means of which the sacrificer can communicate with the 
world of gods and spirits, and even ascend when alive to their abodes. 
The term for beginning the sacrificial operations is “to spread the sacri- 
fice ;” this means that the invisible thing, representing the ideal sacri- 
fice which was lying dormant, as it were, is set into motion, in conse- 
quence of which its several parts or limbs are unfolding themselves, and 
thus the whole becomes extended. This ideal sacrifice stands in the 
closest relationship with all the sacrificial implements, the sacrificial place, 
and all the sacred verses and words spoken during its actual perfor- 
mance. The sacrifice being often represented as a kind of being with 
a body like that of men, certain ceremonies form his head, others his 
neck, otbers his eye, &c. The most important thing at a sacrifice is that 
all its several parts should tally together, and that consequently there 
should neither anything be in excess, nor deficient in it. This agreeing 
of the several parts of the sacrifice constitutes its ripa i.e. form. The 
proper form is obtained, when the mantras which are repeated are in 
[75] strictest accordance with the ceremony for which they are repeated, 
or (if the sacrifice lasts for several or many days) when they have the cha- 
racteristics of the respective days. If the form is vitiated, the whole 
sacrifice is lost. Mistakes being, on account of the so extremely com- 
plicated ritual, unavoidable, the sacrificial being was to be attended by a 
physician in the person of the Brahma priest (5, 34). Each mistake must 
be made good by a pråyaśchitta, i.e. penance, or propitiatory offering. 

The power and significance of the Hotri-priests at a sacrifice 
consists in their being the masters of the sacred word, which is fre- 
quently personified by Vdch i.e. Speech, who is indentical with Saras- 
vati, the goddess of learning in the latter Hindu Pantheon. Speech 
has, according to the opinion of the earliest Hindu divines, the 
power of vivifying and killing. The sacred words pronounced hy the 
Hotar effect, by dint of the innate power of Vich, the spiritual birth of 
the sacrificer, form his body, raise him up to heaven, connect him with 
the prototypes of those things which he wishes to obtain (such as children, 
cattle, &c.) and make him attain to his full life term, which is a 
hundred years; but they are at the same time a weapon by means of 
which the sacrificer’s enemies, or he himself (if the Hotar have avy evil 
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designs against him) can be killed, and all evil consequences of sin (this 
is termed pdpman) be destroyed. The power and effect of Speech as 
regards the obtaining of any particular thing wished for, mainly lies in 
the form in which it is uttered. Thence [76] the great importance of the 
metres, and the choice of words and terms. Each metre is the invisible 
master of something obtainable in this world; it is, as it were, its ex- 
ponent, and ideal. This great significance of the metrical speech is 
derived from the number of syllables of which it consists; for each 
thing has, (just asin the Pythogorean system) a certain numerical pro- 
portion. The Gayatri metre, which cansists of three times eight syllables, 
is the most sacred, and is the proper metre for Agni, the god of fire, 
and chaplain of the gods. It expresses the idea of Brahma; therefore 
the sacrificer must use it when he wishes for anything closely connected 
with the Brahma, such as acquirement of sacred knowledge, and the 
thorough understanding of all problems of theology. The Tristubh, which 
consists of four times eleven syllables, expresses the idea of strength, and 
royal power; thence it is the proper metre by which Indra, the king of 
the gods, is to be invoked. Any one wishing to obtain strength and 
royal power, ‘principally a Ksattriya, must use it. A variety of it 
the Usnih metre of twenty-eight syllables, is to be employed by a 
sacrificer who aspires for longevity, for twenty-eight is the symbol of 
life. The Jagati, a metre of forty-eight syllable, expresses the idea of 
cattle. Any one who wishes for wealth in cattle, must use it. The same 
idea (or that of the sacrifice) is expressed by the Pankti metre (five times 
eight syllables). The Brihati, which consists of thirty-six syllables, is 
to be used when a sacrificer is aspiring to fame and renown for this metre 
is the exponent [77] of those ideas. The Anustubh metre, of thirty-two, 
syllables, is the symbol of the celestial world ; thence a candidate for ‘a 
place in heaven has to use it. The Viraj of thirty syllables, is food and 
satisfaction ; thence one who wishes for plenty of food, must employ it. 

The words contained in these different metrical forms must always 
be appropriate to the occasion. If the oblation is given to Agni, the verse 
repeated must contain his name, or an allusion to it; were it to contain 
the name of Indra, or one of his characteristics, the offering would be 
thrown away. Every act, even the most trifling one, is at the sacrificial 
performance accompanied with mantras, and always such a verse is to be 
chosen as contains (or is made to contain by interpretation) an allusion to 
it. This will all be clear to the reader on reference, for instance, to 2, 2, 
where the mantras connected with every particular act of the ceremony of 
anointing aud erecting the sacrificial post is given. 
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Of almost equal importance with the metres are the so-called 
Stomas, based also on numerical proportions. Fach Stoma contains a 
certain number of verses, chanted according to one and the same tune. 
The number is very often obtained only by frequent repetition of the same 
triplet of verses (see about the particulars of the Stomas note 18 on 
pages 237-38 of the translation). Each has, just as the metres, its peculiar 
symbolical meaning. The Trivrit (nine-fold) stoma, is, for instance, the 
symbol of Brahma, and the theological wisdom, and has Agni, the house- 
priest of the gods, for its deity: the Pafichadasa (fifteen-fold) is the [78] 
symbol of royal power and thence appropriate to Indra, and the Kesat- 
triyas : the Saptadasa (seventeen-fold) is the exponent of wealth in cattle ; 
thence a Vaisya should use it, or any other sacrificer who wishes to obtain 
wealth: the Ekaviméa-(twenty-one-fold) is the symbol of generation : 
thence it is principally to be used at the third libation, many rites of 
which refer to the propagation of progeny. The other Stomas, such as 
the Trinava (twenty-seven fold), Trayastrims’a (thirty-three-fold), &c., 
have a similarly symbolical meaning. 


Besides the Stomas, the so-called Pristhas {the name of certain 
Samans and their combinations) are a necessary requisite at all the Soma 
sacrifices. They form the centre of all the ceremonies, and the principal 
one of them is always regarded as the womb (yoni) of the sacrificial 
being. They are generally only used at the midday libation. The two 
principal Pristhas are the Rathantara and Bihat Samans (abhited stiva 
nonumé, and tvamiddhi havémahe). They can be used singly, or along 
with one of their kindred (see notes 29 on page 193, 14 on page 282, 
and 4, 28). The name Pristha means “ back,” for they are regarded on 
the whole as the back of the sacrifice. 


All these things, metres (chhandas), Stomas and Pristhas, are 
believed to be as eternal and divine, as the words themselves they 
contain. The earliest Hindu divines did not only believe in a pri- 
mitive revelation of the words of the sacred texts, but even in 
that of the various forms, which might be used for their repetition 
or chanting. These forms along with their contents, [79] the everlasting 
Veda words, are symbols expressive of things of the invisible world, 
and in several respects comparable to the Platonic ideas. They are 
in the hands of the sacrificial priests the instruments for accomplish- 
ing anything they might wish for in behalf of the sacrificer. Buta 
great deal depends upon the way of using those spiritual instruments. It 
is a matter of importance whether a mantra i3 repeated without stopping, 
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or pada by pada (quarter by quarter), or half verse by half verse. The 
four feet (padas), of which many metres are composed, represent the four 
feet of animals. The repetition of such a verse, half verse by half verse, 
that is, with two stops only, represents the sacrificer who as a human 
being, has two legs. By thus combining the ideas of four and two-footed 
beings, the sacrificer is mystically placed amidst cattle, and obtains 
them, in future, in the largest quantity. Another important point is, 
whether the mantra is repeated upiméu, i.e. with an almost inaudible 
voice, or titsnim, i.e. silently, or with a low and slow voice (mandrasvara), 
or with a middle tone (madhyama), or very loud (uttama). (See 3, 44). 


Among the large number of the sacred words, there are always some 
which have a destructive quality, and must, therefore, be used with great 
caution. In order to protect the sacrificer, as well as himself, from the 
dangerous effects of such words, the repeater must, by means of certain 
other words, or formulas, deprive them of their destructive power, and 
thus propitiate them. This is generally called sdénti [80] (propitiation, 
appeasing). Such dangerous words are for instance, vdusat (see 3, 8) and 
rudra, the name of Siva, the god of destruction (3, 34). 


The sacrificer, who is the object of all these mystical operations on 
the part (of the priests) by means of their mantras, chants, and manual 
labour, is not allowed to remain inactive, but he himself has to repeat 
certain mantras, expressive of his desires. When, for iustance, the Hotar 
is performing the mystical operation of placing him among cattle, he 
must say, “May I become rich in cattle!” When the same priest makes 
a firm standing place (a pratisthd) for him, he must say, “May I go to 
my place!” Thus he obtains the fulfilment of any desire which might 
be obtainable by means of a particular verse or mode of repeating, or 
chant, or performance of a particular rite, when he repeats the appro- 
priate formula at the right time and occasion. For what he himself 
speaks, connects him with the ideals of his wishes, which are brought 
within his grasp by the priest. 

The objects sacrificed for are manifold, viz. offspring, cattle, wealth, 
fame, theological learning, skill for performance of sacrifices, and heaven. 
For gaining heaven a Soma sacrifice is indispensatle. For the sacred 
Soma juice has, according to the opinions of the ancient Hindu theo- 
logians, pre-eminently the power of uniting the sacrificer on this earth 
with the celestial king Soma, and make him thus one of his subjects, and 
consequently an associate of the gods, and an inhabitant of the celestial 
world. 
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the place of another metre. Gayatri aspired after the place of Tristubh 
and Jagati, Trigtubh after that of Gayatri and Jagati, and Jagati 
after that of Gayatri and Tristubh. 

Thereupon Prajépati saw this Dv4dasaha with metres being removed 
from their proper places (vydilhachhandasa). He took-it and sacrificed 
with it. In this way, he made the metres obtain (fulfilment of) all their 
desires. He who has such a knowledge, obtains (fulfilment of) all desires. 

The Hotar removes the metres from: their proper places, in order that 
the sacrifice should not lose its essence. 

This circumstance that the Hotar changes the proper place of the 
metres has its analogy in the fact [308] that (great) people when travelling 
(to a distant place) yoke to their carriages, at every stage, fresh: horses or 
oxen which are not fatigued. Just in the same way, the sacrificers travel 
to the celestial world by employing at every stage fresh metres (repre- 
senting the horses or oxen) which are not fatigued. (This results) from 
changing the places of the metres. 

These two worlds (heaven and earth) were (once) joined. (Subse- 
quently) they separated. (After their separation) there fell neither rain, 
nor was there sunshine. The five classes of beings (gods, men, &c.) then 
did not keep peace with one another. (Thereupon) the gods brought 
about a reconciliation of both these worlds. Both contracted with one 
another a marriage, according to the rites observed by the gods. 


In the form of the Rathantara Saman, this earth is wedded to heaven ; 
and inthe form of the Brihat Siman, heaven is wedded to the earth. 
(And again) in the form of the Naudhasa Saman, the earth is wedded to 
heaven ; and in the form of the Syaita Sâman, heaven is wedded to the 
earth. 

Tn the form of smoke, this earth is wedded to heaven ; in the form of 
rain, heaven is wedded to the earth. 

The earth put a place fit for offering sacrifices to the gods into 
heaven. Heaven (then) put cattle on the earth. 

The place fit for offering sacrifices to the gods which the earth put 
in heaven is that black spot in the moon. 

This is the reason that they perform their sacrifice in those half 
months in which the moon is waxing and full (for only then that black 
spot is visible); for they only wish to obtain that (black spot). 

Heaven (put) on the earth herbs for pasturage. About them Tura, the 
son of Kavaga, said : O Janamejaya, what is (to be understood by the words} 
[309] posa (fodder) and şa (herbs of pasturage)? This is the reason 


that those who care for what proceeds from the cow ‘such as milk, &c)} 
1 á 
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put the question (when sending a cow to a pasturage), are there isis, 
i.e., herbs of pasturage? For tiga is fodder. 

That world turned towards this world, surrounding it. Thence 
heaven and earth were produced. Neither came heaven from the air, nor 


the earth from the air. 
28. 


(On the Sama Pristhas.) € 


At the beginning, there were Brihat and Rathantaram ; through them 
there were Speech and Mind. Rathantaram is Speech, Brihat is Mind. 
Brihat being first created, thought Rathantaram to be inferior; the 
Rathantaram put an embryo in its body and brought forth Vairfipam. 
These two, Rathantaram and Vairûpam joined, thought Brihat to be in- 
ferior to them; Brihat put an embryo in its own body, whence the 
Vairdjam was produced. These two, Brihat and Vairâjam joined, thought 
Rathantaram and Vairfipam to be inferior to them. Rathantaram then 
put an embryo in its body, whence the Sakvaram was produced. These 
three, Rathantaram, Vairipam, and Sakvaram thought Brihat and Vaira- 
jam to be inferior to them. Brihat then put an embryo in its body, 
whence the Raivatam was produced. These three Samans on each side 
(Rathantaram, Vairipam, Sakvaram, and Brihat, Vairâjam, Raivatam) 
became the six Pristhas. 7 

At this (time, when the Sima Pristhas originated) the three metres 
(Gayatri, Tristubh, and Jagati) [310] were unable to get hold of these 
six Pristhas. Gayatri put an embryo in herself and produced Anustubh. 
Trigtubh put an embryo in hereself and produced Pahkti. Jagati put 
an embryo in herself and produced the Atichhandas (metres). The three 
metres having thus become six, were thus able to hold the six Pristhas. 

The sacrifice of him becomes (well) performed and (also) becomes 
well performed for the whole assemblage (of sacrificer), who at this occa- 
sion takes his Dikşâ when knowing this production of the metres and 
Pristhas, 

FIFTH CHAPTER. 
(The Two First Days of the Dvidasdha Sacrifice) 
29. 
(The Sastras of the Morning and Midday Libations on the First Day.) 
Agni is the leading deity of the first day. The Stoma (required) is 
* See page 214. E E 


’ The purport of this paragraph is to show why on certain days of the Dvâdasâha 
the Rathantara Sâman, and on others the Brihat Sâman, is required for forming a Pristha 
with another Siman. See on these different Samans 4, 13. 
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Trivpit (the nine-fold), the Sâman Rathantaram, the metre Gayatri. He 
who knows what deity, what Stoma, what S&man, what metre (are re- 
quired on the first day), becomes successful by it. The words dé and pra 
are the characteristics of the first day. (Further) characteristics of this 
day are: yukta joined, ratha carriage, dsu swift, pa to drink, the 
mentioning of the deities in the first padas (of the verses repeated) by 
their very names, the allusion to this world (earth), Samans akin to Ra- 
thantaram, metres akin to Gayatri, the future of kri to make. 

The Ajya hymn of the first day is, upa prayanto adhvaram (1, 74); 
for it contains the term pra, which is a characteristic of the first day. 

[311] The Pra-uga Sastram is, véyavdydhi dargateme (1, 2-3); for it 
contains the term 4, a characteristic of the first day. 

The Pratipad (beginning) of the Marutvatiya Sastra is, â två ratham 
yathotaye (8, 57, 1-3); its Anuchara (sequel), idam vaso sutam andhah 
(8, 2, 1-3); they contain the terms ratha and piba (drink), which are 
characteristics of the first day. 

The Indra-Nihava Pragâtha is, indra nediya ed ihi (Valakh. 5, 5-6); 
here the deity is mentioned in the first pada, which is a characteristic of 
the first day. 

The Bréhmanaspatya Pragitha is, praitu Brahmayaspatih (1, 40, 3-4) ; 
it contains the term pra, which is a characteristic of the first day. 

The Dhayyds are, agnir netd, tvam Soma kratubhih, pinvanty apak 
(Ait. Br. 3, 18); here are the deities mentioned in the first padas, which 
is a characteristic of the first day. 

The Marutvatiya Pragatha is, prava indrdya brihate (8, 78, 3-4); it 
contains the term pra, which is a characteristic of the first day. 

The (Nivid) hymn is, å ydtv indro vase (4, 21) ; it contains the term å, 
which is a characteristic of the first day. 


(Nisreralya Sastra) 


The Rathantara Pristham is, abhi två sdra nonumo (7, 32, 22-23) and 
abhi två pirvapitaye (8, 3, 7-8); (this is done) ata Rathantara day, of 
which characteristic the first day is. 

The Dhayya is, yad våvâna (Ait. Br. 3, 22); it contains the term 4, 
which is a characteristic of the first day. 

The Sama Pragitha is, piba sutasya (8, 3, 1-2); it contains the 
term piba, “ drink,” which is a characteristic of the first day. 

The Tarkgyam is, tyam A su rdéjinam (Ait. Br. 4, 20). The Hotar 
repeats it before the (Nivid) hymn [812] (of the Nigkevalya Sastra). 
The Tarksyam is safe jouiney. (lt is repeated) for securing safety. 
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Ile who has such a ‘knowledge makes his journey in safety and reaches 
the end of the year in safety. 
30. 


(The Rest of the Niskevalya Sastra, and the Sastras of the Evening 
Libation) 


The (Nivid) hymn (of the Nigkevalya Sastra) is, d na indro dirdd 
(4, 20); it contains the term 4, which is a characteristic of the first day. 

Both Nivid hymns, that of the Marutvatiya as well as that of the 
Niskevalya dastras are (so called) Sarpatas.’ Vamadeva, after having 
seen (once) these (three) worlds, got possession of them (samopatat) by 
means of the Sarapdtas, On account of his getting possession of (sampati) 
by means of the Sampatas, they are called by this name (sampitas). 

The reason that the Hotar, on the first day, repeats two Sampata 
hymns, is, to reach the celestial world, to get possession of it, and join 
(its inhabitants). 


The Pratipad (beginning verse) of the Vaisvadeva Sastra on the 
first day, which is a Rathantara day ? [313] is, tat savitur vrinimahe, 
(5, 82, 1-3) ; its Anuchara (sequel) is, adya no deva savitar (5, 82, 4-6). 
It is used at a Rathantara day, which is characteristic of the first day. 


The (Nivid) hymn for Savitar is, yuñjate mana uta (5, 81); it con- 
tains the term yuj to join, which is a characteristic of the first day. 


The (Nivid) hymn for Heaven and Earth is, pra dydva yajnath (1, 
159 ) ; it contains the pra, which is a characteristic of the first day. 


The (Nivid) hymn for the Ribhus is, ikeha vo manasd (3, 60). If it 


would contain pra, and á, the (proper) characteristics of the first day, then 
all would be pra, i. e., going forth, and consequently the sacrificers would 
depart (prdisyan) from this world. This is the reason that the Hotar 
repeats on the first day (as N ivid hymn for Heaven and Earth) theha 
mano though it does not contain the term characteristic of the first day) 
Se a i 
1 See Ait. Brahm. 6, 18. 

2 The so-called Rathantara days of the Dvâdasâha are the first, third and fifth. Séy. 
here remarks that the Pratipad of the Vaisvadeva Sastras is joined to the Rathantara 
Saman. This is, however, an erroneous statement, as I can prove from the Sama prayoga 
of the Dvddasaha (the last sacrifice of this kind has been, in this part of India, 
performed sbout fifty years ago) which is in my possession. The triplet addressed to 
Savitar is always (at all Soma sacrifices) the opening of the Vaisvadeva Sastra on the 
evening libation; but on the first day of the Dv4dasaha, there is besides the Arbhava 
Pavamana Stotra, only the Yajiia yajiiya Sama used, the same which is required at the 
evening libation of the Agnigtoma. Bay. wrote that explanation only to explain the 


term réthantara. This means only that this isdoneon the “ Rathantara day.” The 
Rathantara is on this day required at the midday libation. 


+ 
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Tha, i.e., here, is this world. By doing so, the Hotar makes the sacrificers 
enjoy this world. 

The (Nivid) hymn for the Visvedevah is, devdn huve brihach chha- 
vasah svastaye (10, 66). The deities are mentioned in the first pada, 
which is a characteristic of the first day. 

The reason that the Hotar repeats this hymn (as Nivid Sûkta) for the 
Visvedevah on the first day, is to make the journey (of the sacrificers) safe, 
because those who hold a session lasting for a year, or who perform the 
Dvadaséiha, are going to set oug on along journey. Thus the Hotar makes 
(for them) the journey safe. “= 

He who has such a knowledge reaches in safety the end of the year, 
as well as those who have a Hotar knowing this and acting accordingly. 

The Partipad of the Agnimaruta Sastra is, vais vanardya prithu- 
pajase (3, 3). The deity (Vaisvinara) [314] is mentioned in the first 
pada, which is a characteristic of the first day. 

The (Nivid) hymn for the Marutas is, pra tvaksasah pra tavasah (1, 
87). It contains the term pra, which is a characteristic of the first 
day. 

He repeats the Jatavedds verse, jdtavedase sunavama (1, 99, 1) before 
(the Jatavedis) hymn. The Jâtavedâs verse is safe journey. (It is 
repeated) for securing a safe journey. Thus he secures a safe journey 
(for the sacrificer). He who has such a knowledge reaches in safety 
the end of the year. 

The (Nivid) hymn for Jâtavedâs is, pra tavyastm navyastm (1, 143), 
It contains the term pra, which is a characteristic of the first day. 

The Agnimaruta Sastra (of the first day of the Dvadadaha) is the 
same as in the Agnistoma*’, The creatures live on what is performed 
equally in the sacrifice (i.e, in several different kinds of sacrifices). 
Thence the Agnimaruta Sastra (of the first day of the Dvadad4ha) is 
identical (with that of the Agnistoma). 

31 
(The Characteristics of the Second Day of the Dvddasdha. The Sastras of 
the Morning and Midday Libations, Story of Sdrydta, the son of Manu) 

Indra is the leading deity of the second day; the Stoma (required) 
is the fifteen-fold (pavichadaéa), the Sâman is Brihat, the metre is Tris- 
tubh. He who knows what deity, what Stoma, what Sâman, what 
metre (are required for the second day) succeeds by it. On the second 
day, neither 4 nor pra (the characteristics of the first day) are used, but 
sthé (derivations from this root) “ to stand,” is the characteristic. Other 


* See 3, 35-38, 
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characteristics of the second day are, rdhva [315] upwards, prati to- 
wards, antar in, between, vrigan male, vridhan growing, the deities men- 
tioned (by their names) in the second pada, the allusion to the airy 
region, what has the nature of the Brihat Saman, what has the nature of 
the Tristubh the present tense’. 


The Ajya (hymn) of the second day is, agnim didtam vrintmahe 
(1, 12); this contains the present tense (in vrinimahe), which is a charac- 
teristic of the second day. 

The pra-uga Sastra is, vdyo ye te sahasrino (2, 41); it contains the 
term vridhan growing, increasing, in the words sutah soma ritå ridha 
(2, 41, 4), which is a characteristic of the second day. 

The Pratipad (beginning) of the Marutvatiya Sastra is, visvanarasya 
vaspatim (8, 57, 4-6), and its Anuchara (sequel), indra it Somapd (8, 2, 
4-6). They contain the terms vridhan (8, 57, 5) and antar (8, 2, 5), which 
are characteristics of the second day. 

The constant (Indra-Nihava) Pragatha is, indra nediya edthi. 

The Brahmanaspati Pragatha is, uttistha brahmanaspate ; it contains 
the term ardhva up, upwards, (in the word uttistha, i.e., rise), which is a 
characteristic of the second day. 

The constant Dhâyyâs are, agnir netd tvam soma kratubhih, pinvanty 
apah. 

The Marutvatiya Pargatha is, brihad indrdya géyata (8, 87, 1-2) ; it 
contains the term vridhan increasing, in the word ritarridha. 

The (Nivid) hymn (of the Marutvatiya Sastra) is, indra somam soma 
pate (3, 32); it contains the [816] term vrisan in the word â vrisasva 
“ gather strength ” (show yourself as a male 3, 32, 2), which is a charac- 
teristic of the second day. 

The Brihat Pristham (i. e., Stotriyam, and Anurûpam) is tvâm iddhi 
havåâmahke (6, 46, 1-2) and tvam hyehi cherave (8, 50, 7-8) ; (this is done) 
on the Barhata day,’ of which kind the second day is (the use of the Brihat 
pristha), being a characteristic of the second day. 

The constant Dhayya (of the Niskevalya Sastra) is, yad vdvana. 

The Sima Pragatha is, ubhayam srinavachcha (8, 50, 1-2); (the term 
ubhayam, i. e. both) means, what is today and what was yesterday. It 
belongs to the Brihat Saman, which is a charateristic of the second day. 

The constant Tarksya is, tyam å gu vdjinam. 


“The word for ‘ present tense ” in the original is kurvat, which is the participle of 
the present tense of the root krito make. That it cannot have any other meaning, 
undoubtedly follows from the application of this term to the hymn agnim dutam vrin 
muhe, in the whole of which there is nowhere any prosont tonse or present participle 
of the root kri, but present tenses of other verbs. 

* The Barh ata days are the second, fourth, and sixth. 
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32 


(The Remainder of the Niskevalya Sastra and the Sastras of the Evening 
Libation on the Second Day) 


The (Nivid) bymn (of the Niskevalya Sastra) is, ya ta ûtir avamd 
(6, 25); it contains the term vrisan, in the word vrisnydni (6, 25, 3), 
which term is a characteristic of the second day. 

The Pratipad of the Vaisvadeva Sastra is, visvo devasya netus (5, 50, 
1), and tat savitur varenyam (3, 62, 10-11), the Anuchara (sequel) is, å 
visvadevam satpatim (5, 82, 7-9). It belongs to the Brihat day, and is 
thus _a characteristic of the second day (which is a Brihat day). 


The (Nivid) hymn for Savitar is, ud u Sya devah savitå (6, 71); it 
contains the trem “up upwards ” (in ut), which is a characteristic of the 
second day. 

[317] The Nivid hymn for Dyavaprithivi is, te hi dyavadprithivt (1, 160); 
it contains the term antar, which is a characteristic of the second day. 

The (Nivid) hymn for the Ribhus is, taksan ratham (1, 111), it con- 
tains the term vrisan, in the word vrisanvasi, which is a characteristic 
‘of the second day. 

The (Nivid) hymn for the Visvedevah is, yajriasya yo rathyam (10, 
92) ; it contains the term vrigé in the words vrisa ketur, which is a 
characteristic of the second day. This hymn is by Saryata. As the Añ- 
giras were engaged in a sacrificial session for going to heaven, they be- 
came always confounded (in their recitations) as often as they were going 
to perform the ceremonies of the second day (of the Salaha). Saryata, 
the son of Manu, made them repeat the hymn, yajñasya rathyam on the 
second day, whereupon they got aware of the sacrifice (the sacrificial 
personage), and (by means of it) of the celestial world. The reason that the 
Hotar repeats this hymn on the second day is (to help the sacrificer), to 
get aware of the sacrifice, and consequently to see the celestial world 
(of which he wishes to became an inhabitant). 

The Pratipad (beginning) of the Agnimaruta Sastra is, prikgasya 
vrigsno (6, 8) ; it contains the term vrisan, which is a characteristic of the 
second day. 

The (Nivid) hymn for the Marutas in the Agnimfruta Sastra is, 
vrisne sardhéya (1, 64) ; it contains the term vrisan, which is a charac- 
teristic of the second day. 

The constant Jâtavedâs verse is, Jdtavedase eunavéma. 

The (Nivid) hymn for Jatavedas is yajñena vardhata (2, 2); it con- 
tains the term vridh, which is a charcteristic of the second day. 


[318] FIFTH BOOK. 


FIRST CHAPTER. 


(The Characteristics and Sastras of the Third and Fourth 
Days of the Dvadasiha) 


1 


(The Characteristies of the Third-Day. The Sastras of the Morning 
and Midday Libations) 


The leading deities of the third day are the Visvedev4h ; its (leading} 
Stoma is the so-called Saptadaga (seventeen-fold), its Saman the Vairipam, 
its metre the Jagati. He who knows what deity, what Stoma, what 
S4man, what metre (are required on the third day), becomes successful 
by it. 

What hymn has a refrain, that is a characteristic of the third day. 
Other characteristics are : asva horse, anta end, repetition, (punaråvritti) 
consonance (in the ending vowels), cohabitation, the term “ covered, closed,” 
(paryasta), the term three, what has the form of anta (end), the mentioning 
of the deity in the last pada, an allusion to that world, the Vairdpam 
Saman, the Jagati metre, the past tense. 


The Ajya Sastra is, yukşvâ hi devahitamdn (8,64). The gods went 
to heaven by means of the third day. The Asuras (and) Raksas prevented 
them (from entering it). They said (to the Asuras), “Become deformed, 
become deformed ” (virûpa) ; when the Asuras were becoming deformed, 
the Devas entered (heaven). This produced the Sâman called Vairûpam, 
thence it is called so (from viritpa deformed). He who has become 
deformed in consequence of his own guilt, destroys it (his deformity) by 
means Of this knowledge. 


[319] The Asuras persecuted the Devas again, and came into contact 
with them. The Devas turned horses (aéva) and kicked them with their 
feet. Thence the horses are called asva (from aš to reach). He who 
knows this obtains (asnute) all he desires. Thence the horse is the swiftest 
of animals, because of its kicking with the hind legs. He who has sueh 
a knowledge destroys the consequences of guilt. Thia is the reason that 
the Ajya hymn on the third day contains the term aśva horse, which is 
a characteristic of the third day. 
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The Pra-uga Sastra consists of the following triplets : vdyavdydhi vitayé 
(5, 51, 5-7) våyô yahi sivdd (8, 26, 23-25), indras cha vdyav es4m suténdm 
(5, 51, 6-8), a mitre varuné vayam (5, 72, 1-3), asvindveha gachhatam (5, 75, 
7-9), dyahy adribhih (5, 40, 1-3), sajtr devebhir visvebhir (T, 34, 15-17), uta 
nah priyd (6, 61 10-12). They are in the Usnih metre, have a refrain 
(samanodarkam), which is a characteristic of the third day. 

Tam tam id rddhase (8, 57, 7-9), traya tndyasya Soma (8, 2, 7-9) are 
the beginning and the sequel of the Marutvatiya Sastra, which contain 
the terms, nrtá, i.e., consonance (8, 57, 7) and traya, t.¢., three, which are 
characteristics of the third day. Indra nediya (Val. 5, 5-6) is the constant 
(indra-Nihava) pragdthah.' Pranitnam Brahmanaspatir (1, 40, 5-6) is the. 
Brahmanaspatya Pragatha which has a consonance (of vowels), is a charac- 
teristic of the third day. Agnir neta (3, 20, 4), tvam Soma kratubmh (1, 91, 
2), and pinvanty apé (1, 64,6) are the immovable Dhâyyâs. Nakth 
Sudasé ratham (7, 32, 10) [820} is the Marutvatiya Pragétha, which 
contains the term prayasta, t.e., covered, closed. Fryaryamd manugo 
devatata (5, 29 is the (Nivid) hymn (for the Marutvatiya Shastra); it 
contains the term “ three.” Yad dydva indra (8, 59, 5-6), yad indra Yydvatas 
(7, 32, 18-19) form the Vairfpam Pristham on the third day, which is 
a Rathantara day,.which is a characteristic of the third day. 


Yad vévina (10, 74, 6) is the constant Dhâyyâ. By repeating (after 
this Dhayya) : abhi två stra nonumah (7, 32, 22-23) the Hotar turns back 
the womb (of this day), because this (third) day is, as to its position, a 
Rathantara day which Saman is, therefore, the womb of it. Zndra tridhdtu 
saranam (6, 46, 9-10) is the Sama Pragâtha ; it contains the term “three” 
(in tridhata). Tyam û gu våjinam (10, 178) is the constant Tarksya. 

2 
(The Nivid Hymn of the Niskevatya Sastra, and the Sastras 
of the Evening Libation of the Third Day) 

Yo jåtô eva prathamé manasvdn (2, 12) is the (Nivid) hymn, every 
verse Of which ends in the same words (sa jandsa Indrahk), which is a 
characteristic of the third day. It contains the words sa jana and Indra. 
If this be recited, then Indra becomes possessd of his Indra (peeuliar) 
power. The Sama singers, therefore, say, the Rigvedis (the Hotars) praise 
Indra’s peculiar nature (power, indrasya indriyam). This hymn is by the 
Rigi Gritsamada. By means of it, this Rigi obtained Indra’s favour 


’ Sayana explains panarninritam as follows ; yale eiayterecrs, ga: grodd ae mengt, 
This clearly expresses what we call consonance ; the recurrence of the same vowel at 
the end is compared to the movements of a dancer -¢ninrittam), 
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(The Characteristics of the Third-Day. The Sastras of the Morning 

and Midday Libations) 

The leading deities of the third day are the Viévedev4h ; its (leading) 
Stoma is the so-called Saptadasa (seventeen-fold), its Saman the Vairipam, 
its metre the Jagati. He who knows what deity, what Stoma, what 
Sâman, what metre (are required on the third day), becomes successful 
by it. 

What hymn has a refrain, that is a characteristic of the third day. 
Other characteristics are: asva horse, anta end, repetition, (punardoritti) 
consonance (in the ending vowels), cohabitation, the term “ covered, closed,” 
(paryasta), the term three, what has the form of anta (end), the mentioning 
of the deity in the last pada, an allusion to that world, the Vairdpam 
Saman, the Jagati metre, the past tense. 


The Ajya Sastra is, yukşvâ hi devahittamdn (8, 64). The gods went 
to heaven by means of the third day. The Asuras (and) Raksas prevented 
them (from entering it) They said (to the Asuras), “Become deformed, 
become deformed ” (virpa) ; when the Asuras were becoming deformed, 
the Devas entered (heaven). This produced the Sâman called Vairûpam, 
thence it is called so (from viripa deformed). He who has become 
deformed in consequence of his own guilt, destroys it (his deformity) by 
means Of this knowledge. 


{319] The Asuras persecuted the Devas again, and came into contact 
with them. The Devas turned horses (asva) and kicked them with their 
feet. Thence the horses are called asva (from aś to reach). He who 
knows this obtains (asnute) all he desires. Thence the horse is the swiftest 
of animals, because of its kicking with the hind legs. He who has sueh 
a knowledge destroys the consequences of guilt. This is the reason that 


the Ajya hymn on the third day contains the term asva horse, which is 
a characteristic of the third day. 
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The Pra-uga Sastra consists of the following triplets : váyavâyáhi vitayé 
(5, 51, 5-7) vdyd yahi sivdd (8, 26, 23-25), indras cha vdyav egdm suténdm 
(5, 51, 6-8), a mitre varuné vayam (5,72, 1-3), asvindveha gachhatam (5, 75, 
7-9), dyahy adribhih (5, 40, 1-3), sajtr devebhir visvebhir (T, 34, 15-17), uta 
nah priyd (6,61 10-12). They are im the Usnih metre, have a refrain 
(saménodarkam), which is a characteristic of the third day. 

Tam tam id rddhase (8, 57, 7-9), traya tndyrasya Soma (8, 2, 7-9) are 
the beginning and the sequel of the Marutvatiya Sastra, which contain 
the terms, nrtd, i.e., consonance (8, 57, 7) and traya, t.e., three, which are 
characteristics of the third day. Indra nediya (Val. 5, 5-6) is the constant 
(Indra-Nihava) pragdthah.’ Pranitnam Brahmanaspatir (1, 40, 5-6) is the. 
Brahmanaspatya Pragatha which has a consonance (of vowels), is a charac- 
teristic of the third day. Agnir neté (3, 20, 4), tear Soma kratubhih (1, 91, 
2), and pinvanty apô (1, 64,6) are the immovable Dhayy&s. Nakih 
Suddsé ratham (7, 32, 10) [820} is the Marutvatiya Pragâtha, which 
contains the term prayasta, i.e., covered, closed. Fryaryamé manugo 
devatata (5,29)is the (Nivid) hymn (for the Marutvatiya Shastra) ; it 
contains the term “ three.” Yad dydva indra (8, 59, 5-6), yad indra Yavatas 
(7, 32, 18-19) form the Vairûpam Pristham on the third day, which is 


_ a Rathantara day, which is a characteristic of the third day. 


Yad vavdna (10, 74, 6) is the constant Dhiyy’. By repeating (after 
this Dhayya) : abhi två stra nonumah (7, 32, 22-23) the Hotar turns back 
the womb (of this day), because this (third) day is, as to its position, a 
Rathantara day which Saman is, therefore, the womb of it. Zndra tridhatu 
jaranam (6, 46, 9-10) is the Sama Pragatha ; it contains the term “three” 
(in tridhata). Tyam ù gu vajinam (10, 178) is the constant Tarksya. 

2 
(The Nivid Hymn of the Niskevalya Sastra, and the Sastras 
of the Evening Libation of the Third Day) 

Yo jåtô eva prathaméd manasvån (2, 12) is the (Nivid) hymn, every 
verse of which ends in the same words (sa jandsa Indrah), which is a 
characteristic of the third day. It contains the words sa jana and Indra. 
If this be recited, then Indra becomes possessd of his Indra (peeuliar) 
power. The Sima singers, therefore, say, the Rigvedis (the Hotars) praise 
Indra’s peculiar nature (power, indrasya indriyam). This hymn is by the 
Rigi Gritsamada. By means of it, this Rigi obtained Indra’s favour 


? Sayana explains panarninritam as follows ; gafiean ecaatererern, a: grad a nRT, 
This clearly expresses what we call consonance ; the recurrence of the same vowel at 


the end is compared to the movements of a dancer -«ninrittam). 
2 
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and conquered the highest world. He who has this knowledge obtains 
Indra’s favour and conquers the highest world. 

Tat Savitur vrintmahe vayam (5, 82, 1-3) and adya nô deva savitah — 
(5, 82, 3-5), are the beginning and the [821] sequel of the Vaisvadeva 
Sastra on the third day, which is a Rathantara day. 

Tad devasya Savitur varyam mahad vrintmahe (4, 53, 1) is the (Nivid) 
hymn for Savitar. Because the end (which is aimed at) is a great one 
(mahad); and the third day is also an end. Ghritena dyavd prithivt 
(6, 70) is the (Nivid) hymn for Dy4vaprithivi. It contains the words 
ghritasriya, ghrita priché, ghritavridhd, in which there is a repetition 
(because the word ghrita is three times repeated) and the consonance of 
the terminating vowels (because there is three times å at the end), which 
are characteristics of the third day. 

Anasvé jâtô anabhisur (4, 36) is the (Nivid) hymn for the Ribhus. 
It contains, in the words ratkas trichakrah, the term “ three ” (tri), which 
is a characteristic of the third day. 

Pardvato ye didhisanta (10, 63) is the (Nivid) hymn for the Visvedevah. 
Because the word anta (the end) is to be found in the word paravaté 
(até in the strong form anté), and the third day is an end (an object). This 
is the Gayastikta, by which Gaya, the son of Plata, obtained the favour 
of the Visvedevah and conquered the highest world. He who has this 
knowledge obtains the favour of the Visvedevah and conquers the highest 
world. 

Vaisvanardya dhisanam (3, 2) is the beginning of the Agnimiaruta 
Sastra, The anta (end) is in disand (but thet is wanting). The third 
day is also an “end ” (to a Tryaha or period of three days). ` 


Dhårávará marutô (2, 34) is the (Nivid) hymn for the Marutas. Here 

by anta is the plural (most of the nominatives of this verse are in the 
plural) to be understood, because the pluralis the end (the last among 
the terminations, following the singular and dual). The third day is 
also the end (of the Tryaha). 
[322] Játavedase sunavdma (1, 99, 1) is the constant verse for J&tavedas. 
Tvam agne prathamo angird (1, 31) is the (Nivid) hymn for Jatavedis, 
where each verse begins by the same words (tvam agne), which is a 
characteristic of the third day. By repeating tvam tvam (in every verse), 
the Hotar alludes to the following three days (from the fourth to the sixth) 
for connecting (both series of three days). Those who, with such a know- 
ledge, repeat (at the end of the last Sastra of the third day a hymn every 
verse of which contains the term tvam) have both series of three days 
performed without interruption and breach. 
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3. 
(On the Nyåřkha)" 


(Say. These periods of three days form part of the Navardtra—nine 
nights included in the Dvadadéha. [828] The first Tryahah or period of 
three days is now explained, and the very same is the first part of the 
pristhyam, comprising six days. Now the middle part of the Navarétra 
(the second three days) are to be explained. 


The Stomas and Chhandas are at an end (i.e., all the Stoma combi- 
nations, and the metres are exhausted) on the third day ; that one only 
remains. This “that one” is the syllable vách, which consists of three 
sounds; vach is one syllable, “and (this) syllable consists of three sounds, 
which represent the latter thre days (out of the six), of which Vach 
(Speech) is one, and Gaus (Cow) is one, and Dyaus (Heaven) is one. 
Therefore, Vach alone is the leading deity of the fourth day. 


On just the fourth day, they make Nydkha of this syllable by 
pronouncing it with a tremulous voice, increasing and decreasing (divid- 
ing) the tone. It serves for rising the fourth day (to make it particularly 
important). Because the Nyûñkha is (produces) food, for the singers 
seeking a livelihood wander about, in order to make food grow (by 
their singing for rain). 

By making Nyûñkha on the fourth day, they produce food ; (because 
it is done) for producing food. Thence the fourth day is jdtavat, i.e., 
productive. Some say, one must make Nyûñkha with a word comprising 
four sounds; for the animals are fourfooted, in order to obtain cattle. 
Others say, one must make Nydiikha with three sounds. These three 
sounds are the three worlds. In order to conquer these worlds, they say, 


*The rules for making the Nyûñkha are laid dwon in Asval. Sr. 8 (7, IL), They are 


segare fauga aye aadis amaga tere aa draer- 
qazamata, g ay danalaga FARÀ, ie., “on tho fourth day is the 


second sound (syllable) of each of the two first half verses in the beginning of the 
Prâtaranuvâke to be pronounced with Nyûñkha. (This Nyûñkha is made in the folowing 
manner). The 6 (in ép6 revatir and râyô) is pronounced thrice with three moras, in the 
high tone (uddtta) ; this (ô thus pronounced in the high tone with three moras is each 
time followed by an indefinite number of half os (i.e., the vowel o pronounced very abruptly 
with half a mora only) or by five only, the last 6 (with three moras) being, however, 
followed by three half os only ; the first sound is pronounced with some impetus, when 
a syllable is spoken with Nyûñkha. 

This description which is quite exact, as I can assure the reader from my having heard 
the Nyûñka pronounced by a Srotriya, is illustrated in Asv by several instances. It 
occurs twice in the first verse of the Prataranuvaka (after the words yo/ ia rdéyas, the 
last syllable of both being changed into 6), and once in the Ajva Sukta (agnim na 10 21), 
after the á of the word ya;fdya, and in the Niskevalya Sastra. The Nydikha is always 
followed by a pratigara, pronounced by the Adhvaryu, containing also the Nyûäkha. 
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one must make Nyûñkha with one sound only. Sangalayana, the son 
of Mudgala, a Brahman, said “ The word ‘ Vách ’ comprises one syllable 
only ; therefore he who makes Nyûñkha by one sound only, does it in 
the right way.” They say, one must make Nyûñkha with two sounds for 
[324] obtaining a stand-point, for man has two legs, and the animals have 
four; thus he places the two-footed man among the four-footed animals. 
Therefore, the Hotar ought to make Nyûñkha with two sounds. At the 
beginning, he makes Nyûñkha in the morning prayer (Prataranuvaka) ; 
because creatures first eat food with the mouth. In this way, the Hotar 
places the sacrificer with his mouth (ready for eating) towards food. 

In the Ajya Sastra, the Nyûñkha is made in the middle ; for, in the 
middle, he makes the creatures fond of food, and he places thus the 
sacrificer in the midst of food. In the midday libation, the Hotar makes 
Nyifkha at the beginning, because animals eat food with their mouth. 
Thus he places the sacrificeer with his mouth towards food. Thus he 
makes Nyûñkha at both the libations (morning and midday) for obtaining 
food. i 

4, 


(The Characteristics of the Fourth Day. The Sastras of 
the Morning and Midday Libations) 


The leading deity of the fourth day is the Vach. The Stoma is the 
twenty-one-fold, the Saman is Vairaja, the metre is Anustubh. He who 
knows what deity, what Stoma, what Saman, what metre (are required) 
on the fourth day, succeeds through it (the fourth day) The terms & 
pra are the characteristics of the fourth day. The fourth day has all the 
characteristics of the first, viz., yukta ratha Gsu på (to drink); the 
mentioning of the deity in first pada, an allusion to this world. Other 
characteristics of the fourth day are the jdta, hava, sukra what has the form 
of speech (the Nyûñkha), what is by Vimada viriphita, what has different 
metres (vichhandas), what is wanting in syllables,and [825] what has an 
excess of them; what refers to Viraj and to Anustubh; the tense in 
future (karigyat). 


Agnim na svavriktibhih (10, 21) is the Ajya hymn of the fourth day. 
It is by the Risi Vimada, whose name is contained in an alliteration in 


it (in vi vo made), and has alliterations, consonances, and assonances 
(viritphitam).’ Such a hymn isa characteristic of the fourth day. It con- 


*The word viriphitam has, it appears, been misunderstood by SAyana, who explains it 
by “ nyéiikhita,” i. e.„ in which the Nyûñkha 'is made. It is true, the Nyûñkha is made 
by the Hotar, when repeating the two Vimada hymns (dgnim na svavriktibhir 10, 21, and 
kuha éruta indrah 10, 22) on the morning and midday iof the fourth day (Soe Asv. 
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sists of eight verses, and is in the Pahkti metre ; because the sacrifice is 
a Pankti (series of ceremonies); and cattle are of the Pabkti nature (i. e., 
they consist of five parts) ; (it is done) for obtaining cattle. 


These eight verses make ten Jagatis,* because [826] this morning 
libation of the middle three days (from the fourth to the sixth) belongs to 
the Jagat (i. e., Jagati) This (the connection of the Jagati with the 
morning libation) is a characteristic of the fourth day. 


These eight verses comprise ten Anustubhs; for this is the Anus- 
tubh day, in the application of which metre one of the characteristics of 
the fourth day consists. 


‘These eight verses contain twenty Gayatris; for this day is, again, 
a day of commencement (like the first, where Gayatri is the metre). In 
this consists a characteristic of the fourth day. 


Although this hymn is neither accompanied by the chants of the 
Sama singers, nor by the recitations of the Hotyi priests, the sacrifice 
does not lose its essence by it, but the sacrificial personage is even 
actually present (in it); thence it serves as the Ajya Sastra of the 
fourth day. They thus develop (stretch) out (of the form of) the sacrifice 
(contained in this hymn), the sacrifice (ż. e., this hymn is the external 
shape, in the boundary of which the sacrifice—conceived as a being— 
extends and thrives), and obtain (through the medium of this hymn) 
the Vach again. (This is done) for establihshing a connection (between 
the several periods of three days. Those who have such a knowledge move 
continually within the closely connected and uninterrupted periods of 
three days (required for having success in the sacrifice). 


Sr. 8. 7, 11). But the term nyiikha being perfectly known to the author of eur Brahmanam, 


and its application even being accurately described by him (in 5,8), it is surprising 
only why he should call this peculiar way of lengthening the syllable 6 (m) inthe midst 
of a verse, here viriphita. Besides, the Nyûñkha does not take place in the Vimada hymn 
only, but in the beginning verses, the Prétaranuvika of which verse is by the Sfidra Rigi 
Kavaga Ailfga. Viriphita must refer to some peculiarities which lie in the two hymns 
alluded to. On reference to them, every one will observe that in the first of them, each 
verse concludes with the word vivakgase, and contains the words vi vo made, which are an 
allusion to the name of the Risi Vimada, who is therefore also called viriphita ; in the 
second, there occurs in the two first verses in the same place (in the commencement of 
the second pada) the term adya, and at the end of several padas in the following verses, 
the word vajrivah, These repetitions of the same words, generally commencing with 
va, vi, vo is, no doubt, the proper meaning of the term “ viriphitam,” as understood by 
the author of our Brahmanam. 

4. This is brought about by repeating thrice the first and last verses, The pankti con- 
sists of 4l syllables. In this way of computation, one obtains 480 syllables, just as many 
as 10 Jagatis comprise (S4y.) lf they are divided by 32 (the number of syllables for the 
Anustubh metre), then we obtain 15 Anugtubhs, and if divided by 24, 20 Gayatris, 


e 
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The Pra-uga Sastra, which is in the Anustubh metre, is composed 
of the following verses: Vâyô sukro (4, 47, 1), viki hotra avité (4, 48, 1) 
vâyô satam harindm (4, 48, 5), indras cha vayav esdm (4, 48 2-1), a chikitdna 
sukrata (5, 66, 1-3), â no visvdbhir atibhik (7, 24, 4-6), tyam u vo aprah- 
anam (6, 44, 4-6), apa tyam vrijinam ripum (6, 51, 13-15) ambitame 
naditame (2, 41, 1-3). In them, there occur the words, [827] â pra, and 
gukra, which are characteristics of the fourth day. 

Tam tv yajñebhir tmahe (8, 57. 10) is the beginning (pratipad) of the 
Marutvatiya Sastra. The word émahe “ we ask for” in this verse, means 
that this day’s work is to be made long (in consequence of the multitude 
of rites) as it were (just as one has to wait long before a request is 
acceded to). This is a characteristic of the fourth day (for it indicates 
the multitude of its rites). 

The verses, Idam vaso sutam andhah (8, 2, 1-2), Indra nedtys (Val 
5. 5-6), prditu Brahmanaspatir (1,4, 34), Agnir netd (3, 20, 4), tvan Soma 
kratubhih (1, 91, 2), pinvanty apé (1, 64, 6), pra va indrdya brihate (8, 78, 
3), which form part of the Marutvatiya Sastra of the first day, are also re- 
quired for the fourth day, and are a characteristic of it. Srudhi havam mâ 
risanya (2, 11, 1) is the hymn which contains the word hava (call), being 
a characteristic of the fourth day. Inthe hymn Marutvém Indra oris- 
abhé (3, 47), there is, in its last quarter (47, 5), in the word huvema, the 
root hu perceptible, which is a characteristic of the fourth day. This 
hymn isin the Tristubh metre. 

By means of the padas of this hymn which stand firm, the Hotar keeps 
the libation lest it fall from its proper place (it should be kept in its proper 
place, like a piece in machinery). Imam nu mâyinam huva (8, 65, 13) 
is the setting (parydsa), containing the word huva, which is a characteristic 
of the fourth day. The verses (of this hymn) are in the Gayatri metre, 
for the Gayatri verses are the leaders of the midday libation in these latter 
three days. That metre is the leading one in which the Nivid is placed ; 
therefore one puts in (these) Gayatri verses the Nivid. 

Piba Somam Indra mandatu (7, 22, 1-2) and grudhi havam vipipa- 
nasyadrer (7,22, 4-5) is the Vairaja Pristham of the Brihat days, to 
which the fourth day belongs. [828] This (reference to the Brihat) is 
a characteristic of the fourth day. 

Yad våvâôna (10, 74, 6) is the immovable Dhayya. 

Tvâm iddhi havdmahe (6, 46, 1) forms the womb (central verse) to 
which the Hotar brings (all) back, after the Dhayya has been recited ; 
for this isa Brihat Sama day, according to its position (thence the 
Pragatha, constituting the text of the Biihat Saman, is its womb). 
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Tvam Indra pratirtisu (8, 88, 5) is the Sama Pragatha ; (the third 
pada) asastihâ janitd contains the term “ jdte,” which is a characteristic 
of the fourth day. Tyam 2 gu vdjinam (10, 178) is the immovable 
Tarkeya. 

5. 
(The Remainder of the Niskevalya Sastra, and the 
Sastras of the Evening Libation) 

Kuha sruta indrah (10, 22) is the Vimada hymn, with alliterations, 
assonances, and consonances, by the Risi whose (name) is contained in 
an alliteration (vt vo made in 10, 21 being taken as equal to vimada), 
This is one of the characteristics of the fourth day. The hymn yudhmasya 
te vrigabhasya (3, 46) contains (in the fourth verse) the word janusd 
(from the root jan “ to be born ”), which is a characteristic of the fourth 
day. It is in the Tristubh metre. By means of the padas of this 
hymn which stand firm, the Hotar keeps the libation, lest it fall from 
its proper place. 

Tyam uvah satrdsdham (8, 81) is the setting. Its words, visvasu girgv 

éyatam, indicate that this day’s work is to be made long, as it were, which 
is one of the characteristics of the fourth day. They are in the Gayatri 
metre ; the Gayatris are the leaders of the midday libation in these three 
(latter) days. 
[829] The Nivid is to be put in that metre which leads (the day); _ 
therefore they put the Nivid in the Gayatris. Visvô devasya netus (5, 
50, 1), tat savitur varenyam (3, 62, 10-18), 4 visvadevam saptatim (5, 82, 
7-9), are the beginning and sequel of the Vaiévadeva Sastra on the 
fourth day, which is a Brihat day, being one of the characteristics of 
the fourth day. A devd yåtu (7, 45) is the (Nivid) hymn for Savitar; 
it contains the term å, which is a characteristic of the fourth day. 

Pra dydvd yajidth prithivt (7, 53) is the (Nivid) hymn for Dyéava- 
prithivi ; it contains the term pra, which isa characteristic of the fourth 
day. Pra ribhubkyéd dûtam iva vacham igya (4, 33) isthe (Nivid) hymn 
for the Ribhus; it contains the words pra and vacham isya, which. are 
characteristics of the fourth day. Pra sukrditu devtmantsé (7, 34) is 
the (Nivid) hymn for the Visvedevah ; it contains the terms pra and 
sukra, which are characteristics of the fourth day. It has different metres, 
such as consist of two padas, and such as consist of four padas. This 
is a characteristic of the fourth day. 

Vaisodnarasya sumatdu sydéma (1, 98) is the beginning of the Agni- 
maruta Sastra ; it contains the term jâta, which is a characteristic of 
the fourth day. Ka tm vyaktG (7, 56) isthe (Nivid) hymn for the Marutas. 
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(In the third pada of its first verse) there are the words, nakir hy egdm 
janiingi veda, which contain the root jan to be born (in janûngi), which 
is a characteristic of the fourth day. The verses of this hymn are in 
unequal metres; some have two padas, some four. This constitutes a 
characteristic of the fourth day. 

Jdtavedase sunaváma somam (1,99, 1) is the immovable Jatavedis 
verse. Agnim naré didhitibir (7,1) is the (Nivid) hymn for Jatavedas; 
it contains the term janayanta, which is a characteristic of the fourth 
[330] day. Its meters are unequal; there are in it Virdjas and Tris 
qubhs. This constitutes a characteristic of the fourth day. 


SECOND CHAPTER. 


(The Characteristics and Sastras of the Fifth and 
Sixth Days of the Doddasdha) 
6 
The Characteristics of the Fifth day. The Sastras 
of the Morning and Midday Libations) 

Tho leading deity of the fifth day is Gdus (the cow). Its Stoma is the 
Trinava (twenty-seven-fold), the Saman is the Sakvaram, the metre is 
Paikti. He who knows what deity, what Stoma, what Saman, what 
metre (are required on this day), succeeds by it. What is not å and 
not pra, what is fixed (standing), that is a characteristic of the fifth 
day. Besides, the characteristics of the second day re-occur in the fifth, 
such as rdhva, prati, antar, vrisan, vridhan: the mentioning of the 
deity in the middle pada, an allusion to the airy region. (In addition 
to these, there are the following peculiar characteristics), dugdha, (duh to 
milk) udha (udder), dhenu (cow) prisni (cloud, cow) mad (drunk), the 
animal form, an increase (adhydsah),'for the animals differ in size, as 
it were, one being smaller or bigger than the other.” This (fifth) day 
is jdgatam, i.e., it refers to the movable (jagat) things (or the Jagatt 
metre), for [831] the animals are movable ; it is bérhatam, for the animals 
have reference to the Brihati metre ; it is pdtiktam, for the animals refer 
to the Pafikti metre; it is vdmam, i.e., left, because the animals are of 
this quality.* It is havigmat, i.e., having offerings ; because the animals 

The Pusu is considered to have five feet, the mouth being reckoned as the fifth. Sdy. 

2 The original viksudra iva hi pasavd cannot be literally translated. I therefore must 
content myself with a paraphrase, based chiefly on S4yana ; ksudra means small, low ; and 
vi expresses “ different, manifold,” 

* Say. interprets the word vdéma here differently. He takes it to mean “lovely, beautiful.” 


This, he says, refers to the song (what song, he does not specify) which is pleasing to heat 
on account of its sweet tones and sounds ; or to the beantifal view which animals, such 
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are an offering (serve as an offering); it is vapugmat, i.e., having a 
body ; for the animals have a body ; it is Sdkvaram panktam, and has tlie 
present tense, just as the second day. 


Imam @ suvo atithim (6, 15) is the Ajya Sastra. It isin the Jagati 
metre with additional other metres (such as Sakvari, Atis akvari, &c.) ; 
this is the animal charaeteristic of the fifth day. 


The Pra-uga Sastra of the fifth day, which is in the Brihatt metre, 
consists of the following verses: A no yajriam dévisprizam (8, 90, 9-10), 
à no viayo (8, 46, 25), rathena prithapdjasé (4, 46, 5-7) bahavah strachak- 
gasd (7, 66, 10-12), ima u vám divistaya (7,74, 1-3), piba sutasya rasinô 
(8, 3, 1-3), devam devam vo vase devam (8, 27, 13-15) brihad u gdyige 
vache ( 7, 96, 1-3). 

In the verse yat påřckajanyayâvisá (8, 52, 7), whieh is the beginning 
of the Marutvatiya Sastra, there is the word parchajanyayé (consisting 
of five families) which (five) is a characteristic of the fifth day (it being 
pankta, ìi. e., five-fold.) 

Indra it somapa ekah (8, 2, 4), Indra nediya ediki (Val. 5, 5), wuttistha 
Brahmanaspate (1, 40, 1), Agnir neta (3, 20, 1), tvam soma kratubhth (1, 91, 
2), [832] pinvanty apô (1, 64, 6), brikad Indrdya gâyata (8, 78, 1) is the 
extension (of the Marutvatiya Sastra) of the fifth day, which ie identical 
with that of the second day. 


Avitdst sunvaté (8, 36) is a hymn whieh contains the word mad “to 
be drunk.” There are (in the first verse) five padas, which isin the Pankti_ 
metre, all these are eharacteristies of the fifth day. tthd hi soma in mada 
(1, 80) is another hymn in the Panhkti metre, consisting of five padas 
which contains the word mad also. 


The hymn Indra piba tubnyam suto madéya (6, 40), composed in the 
Tristubh metre, contains the word mad also. By means of this pada 
which remained firm, the Hotar keeps the libation in its proper place, 
preventing it from slipping down. The triplet marutvam indra mtdhva 
(8, 65, 7-9) is the setting containing neither the word d nor pra which is a 
eharacteristic of the fifth day. These verses are in the GyAtri metre, which 
lead the midday libation of the three days’ sacrifice. The Nivid is placed 
in that metre whieh is the leading one. Therefore the Hotar places 
the Nivid in (these) Gayatris. 


as cows, horses, &c., represent to the eye of the spectator. But these explanations have 
no sense at all, and appear to be mere guesses. I think it better to take the word im 
the meaning “‘ loft ” according to which the animals are.the “ left part” in creation, opposed 
to men and gods who represent the right. 

3a 
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7. 


. (On the Sdkvara Sâman and the Mahandmnis. 
The Niskevalya Sastra.) 


On the fifth day, which is a Rathantara day, the Sama singers chant 

the Mahanamni verses* according to the Sakvara tune ; this is a charac- 
teristic of the fifth day. Indra (having had once a desire of becoming 
great), made himself great by means of these verses; therefore they are 
called Mahanamni. These worlds (also) are Mahandmnis, for they are 
great. 
[333] Prajapati had, when he created the universe, the power (of making 
all) this and everything. The power possessed by Prajapati to make 
all this and everything when creating these worlds, became the Sakvart 
verses. Thence they are called Sakvaris (from saknoti, he has the power}. 
He (PrajApati) made them (these Mahânâmniîs) to extend beyond the 
frontiers, All that he created as extending beyond the frontiers, ‘turned 
cords (sima). Thence comes the word siman, from sima a cord. 

The verses Svddor itthâ vigtvato (1, 84,10), upa no haribhih sutam 
(8, 82, 31), indram visvé avivridhann (1, 111, 1), are the Anurûpa (of 
the Niskevalya Sastra); they contain the words vrisan, prisni, mad, 
vridhan, which are characteristics of the fifth day. Yad vavdna (10, 74, 6) 
is the immovable Dhayyé. By repeating Abhi två stra nonumo after the 
Dhayya, the Hotar returns to the womb of the Rathantaram (as the receptacle 

‘of all ceremonies), this (fifth) day being a Rathantara day by its position. 
Mô gu två vaghatas chana (7, 32, 1-2) is the Sama Pragatha with an addi- 
tional foot, having the animal form (five parts), which is a characteristic 
of the fifth day. Tyam å su véjinam is the immovable Tarksya. 

8. 
(The Remainder of the Niskevalya Sastra. The 
Sastras of the Evening Libation.) 


The hymn, predam brahma (8, 37) is in the Pankti metre, comprising 
five padas. The hymn, Indro maddya vévridha ( 1, 81) is in the Pankti 
metre, consisting of five padas, and containing the term “mad.” By 
means of the hymn Satré madasas tava (6, 36, 1) which contains the term 
“mad” also, and is in the Tristubh metre, the Hotar keeps through 
its padas which remain firm, the libation in its proper place, [8384] 
thus preventing it from falling down. The triplet, tam Indram vdjay- 
dmasi (8, 82, 7-9) is the setting (parydsa). (Its third pada) sa vrisd vrig- 
abho bhuvat, contains the animal from (there is the word vrisan, i. e. 


* These are vidd maghavan, See 4, 4. 
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male, in it). It is in thé Gayarti metre, for the Gdyatris are the leading 
metres at the midday libation in this Tryaha (the three days from the 
fourth to the sixth). The Nivid is placed in that metre which is the 
leading. Therefore the Hotar places the Nivid in (these) Gayatris. 

The verses, tat savitur vrinimahe (5, 82, 1-3) adyd no deva savitar (5, 
82, 13-15), are the beginning and sequel of the Vaisvadeva Sastra on 
the Rathantara day, of which the fifth is one. Udu sya derak savitd 
damind (6, 71, 4-6) is the (Nivid) hymn for Savitar. In it there is the 

evord vdmam (in the last pada), i.e., left, which is a characteristic of the 
animal form. In the Dyavaprithivi hymn, maht dydvdprithivi (4, 56) 
the words ruvad dhoksé (in the last pada) contain the animal form (be- 
cause the word dhokgâ, from the root duh, to milk, is in it). 

Ribhur vibhvd vdja (4, 34) is the Ribhu hymn. Because the auimals 
are vajah, i. e., property, booty, which (véjah) is an animal form. Stuse 
jana EON ek navyasibhir (6, 49, 1) is a hymn (in the Tristubh metre) 
with an additional pada (in the last verse, which is in the Sakvart, instead 
of in the Tristubh metre). This is the animal form (animals being 
supposed to have five feet instead of four, the mouth being counted as 
the fifth) which is a characteristic of the fifth day. Havis pdntam ajaram 
(10, 88,1) is the beginning of the Agnimaruta Sastra. It contains the 
word havis, è. e., offering, which is a characteristic of the fifth day. Vapur 
na tachchikitusé (6, 66) is the (Nivid) hymn for the Marutas, which con- 
tains the word vapus, i. e., from. Jdtavedase sunavdma is the invariable 
Dhayya. Agnir hota [885] grihapatih (6,15, 13) is the (Nivid) hymn 
for Jatavedis, with an additional pada (at the end) ; this is the animal 
form, which is a characteristic of the fifth day. 

9. 
(On the Rituydjas of the Sixth Day.) 

The sixth day is deva kgetra, i. e , the field of the gods. Those who 
enter on the sixth day, enter the field of the gods who do not live to- 
gether, but each in his own house. They say, No Ritu (season) lives 
in the house of another Ritu. Therefore the priests perform the Ritu- 
yâjas (offerings to the Ritus), each for himself, without appointing 
another one to do it for them.” Thus the priests prepare all the Ritus 

*This refers to the circumstance that at the common Soma sacrifices, such as the 
Agnistoma, the Rituy4ja mantra for the Adhvaryu and the sacriftoer are repeated by the 
Hotar, and not by the Adhvaryu’and the sacrificer themselves. But at a Sattra, to which 
class of sacrifices the Dv&daséha belongs, this is not allowed ; each must act for himself, 
each member of the body of priests who are performing a Sattra, being alternately priest 


and sacrificer. The RituyAja mantras for the Adhvaryu and sacrificer aro the eleventh 
and twelfth in order. See the note on page 185-36. 
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without foregoing such or such one (and make them fit for their own use), ` 
that the whole assemblage enjoys happiness, each in his own place. 
They say, No order for making the Ritu offering is required, nor is the 
formula ‘‘ vdugat” to be repeated. Because the order given (by the Maitra- 
varuna), for the Ritu offerings are the Vach, who is wearied on the sixth 
day. When they would give the order (for repeating the Yajyas) for the 
Ritu offerings, and call “odusat,” then they would have Vach wearied, 
tired, sinking under her load? (the number of mantras recited on the 
previous days) and faltering in her [886] voice.’ But if the priests do nofe 
repeat the order for the Ritu offerings, nor repeat vdusat after the Yajyas, 
then they fall from the line of the sacrifice which should not be broken 
and (consequently they fall) from the sacrifice, from the prana (breath), 
Prajapati and cattle, and will (henceforth) walk crooked. Therefore the 
order (praiga) to repeat the mantras, as well as the Yâjyâ verse (at the 
end of which the Vasatkara occurs) should be preceded by a Rik verse." 
Thus they will not have the Vach wearied, tried, sinking beneath her load, 
faltering in her voice, nor will they fall from the line of sacrifice which 
should not be broken, nor from the sacrifice, nor from the prana, nor from 
Prajapati, nor from the cattle, nor walk crooked. 
10. 
(On the Nature and Meaning of the Paruchhepa Verses.) 

They place at the two first libations a Paruchheps verse (one seen by the 
Rigi Paruchhepa) before each of the Yajyas, which are repeated by the 
seven Hotars in their order (the so-called prasthitas).® The name of their 
metre is Rohita. By means of it Indra ascended the seven heavens, 
Thus he who has this knowledge ascends the seven heavens. They say, 
Verses which consist of five padas (steps) are a churacteristic of the fifth 
day, and such ones as consist of six padas are fit for the sixth day, why 
then are metres of seven padas (as the Rohita is) [387] recited on the 
sixth day ? (The reason is) By six steps the sixth day is reached ; but by 
cutting off, as it were, the seventh day (by taking it single) they settle 
with the seventh step down (in heaven after having reached it by six). 
Thus they regain the Vach for the connection (of the whole). Those who 
are possessed of such a knowledge have the three days connected and un- - 
broken. 

° Riknavahi; rikna=bhagna, broken, stands, as Say. observes, instead of vrikna, 
7 Vuhardvini. 
* The verse to be prefixed to the Praisa and Yajya is tubhyam hinvdnd (2, 36, 1), 


* Previous to the recital of every Y&jya, ove of the Paruchhepa ve i 
repeated, These are, vrisann indra vri indsa i h b Fahd seein 
Tiara agnam 180. 3-10) Tiga på indavah (1, 189, 6-11) and pibé somam 
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11. 
(On the Origin of the Paruchhepa Verses.) 


The Devås and Asuras waged war in these worlds. The Devas turned 
the Asuras by means of the sixth day’s ceremonies out of these worlds. 
The Asuras seized all things which they could grasp, took them and threw 
them into the sea. The Devas following them behind’® seized by means 
of this metre (of the Paruchhepa verses which have seven padas) all they 
(the Asuras) had grasped. Just this pada, viz., the additional pada (the 
seventh in the Paruchhepa verses) became a hook for the purpose of 
gathering the treasures (thrown into the sea by the Asuras). Therefore 
he who has this knowledge, deprives his enemy of his fortune and turns’ 
him out of all these worlds. $ 


12. 
(The Characteristics of the Sixth Day. The Sastras of the Morning and 
Midday Libations.) 


Heaven (Dydus) is the leading deity of the sixth day. The Stoma is 
the thirty-three-fold, the Saman is Raivatam, Atichhandâs the metre. 
What has the same end (refrain) is a characteristic of the sixth day. [888] 
The sixth day has the same characteristics as the third, viz. the words, 
aśta, anta, end, repetition, consonance, cohabitation, paryasta (set), three, 
what has the form of anta; the mentioning of the deity in the last pada, 
an allusion to that world (heaven). The peculiar characteristics of the 
sixth day are, the Paruchhepa hymns comprising seven padas, the 
Narasamsam,. the Ndbhdnedistham, the Raivatam the Atichhanddh, and 
the past tense. 

Ayam jdyata manugo dharimani (l, 128) is the Ajya Sastra, which 
is a Paruchhepa hymn, an Atichhandéh (a metre exceeding the normal 
measure) comprising seven padas, which is a characteristic of the sixth 
day. , 

The Pra-uga Sastra consists of the following verses, which all are 
Paruchhepa, and Atichhandah, comprising seven padas: stirnam barhir 
up no yåhi vitaye (1, 135, 1-3), 4 vám ratho niyutvâôn (1, 135, 4-6); 
suguma yatam adribhir (1, 137, 1-3); yuvdm stomebhir devayanto (1, 139, 
4-6); avar maha (1, 133, 6-7); astu srdusal (1, 139, 1); o gu no agne 
érinuhi tvdm t[itd (1, 139, T); ye devaso divy ekédasa (1, 139, 11); iyam 
adaddd rabhasam (6, 61, 1-3). 

Sa pirvyé mahdndm (8, 52, 1-3) is the beginning of the Marutvatiya 

astra, because mahan is a word in anta (acc. mahdntam), and anta, i. e., 
1° Anuhdya=pristhato gatvá S. ee ee ere 
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end, is acharacteristic of the sixth day, being the end (the last of the 
second series of three days). The verses, Traya indrasya Soma (8, 2, 7-9) ; 
Indra nediya edihi (Val. 5, 5-6) ; pra ntnam Brahmanaspatir (1, 40, 5-6) ; 
Agnir neta (3, 20, 4); tvam Soma kratubhih (1, 91, 2), pinvanty apô (1, 64, 6); 
and nakik suddséd ratham are the extension (4tdnahk of the Marutvatiya 
Sastra) and identical with those of the third day. 

Yam tvam ratham indra medhasdtaye (1, 129) is a Paruchhepa hymn 
in the Atichhandah metre, consisting [889] of seven padas. Sa yo vrisd 
vpisnyebhth (1, 100) is the hymn whose verses have the same refrain'? 
(samdnodarka). Indra Marutvd tha pahi (3, 51, 7) is the bymn,’’ which 
contains an anta, (a participle of present tense form in ant, or its equiva- 
lent) in the words (verse 9), tebhik sdkam pibatu vritrakhddah ; because 
vritrakhddé (ddé being taken as equivalent to anta) is the anta, and the 
sixth day is the end (anta). By means of this hymn, which is in the 
Tristubh metre, the Hotar keeps through its padas which remain firm, 
the libation in its proper place, preventing it from falling. Ayam ha yena 
(10, 65, 4-6) is the triplet which serves as a setting, for in its words, svar 
marutvata jitam, there is an anta, fita is an anta.’* These verses are in 
the Gayatri metre; the Géyatris are the leading metres at the midday 
libation during these three days. The Nivid is put in the leading metre ; 
thence the Hotar puts the Nivid in the Gayatri metre. 

The verses, revatir na sadhamâde (1, 30, 13-15), and revan id (8, 2, 
13-15), form the Raivata Pristha (the Raivaita Sima), which is used on 
a Brihat day, to which the sixth day belongs. The verse yad vévdna is the 
invariable Dhayy&. By “ två iddhi havdmahé ” (6, 46, 1-2) which follows 
the Dhayya, the Hotar returns all to the womb of the Brihat Sama ; for 
this is a Brihat day according to its position. Indram id devatataya (8, 
3,5-6) is the Sama Pragitha which has the characteristic of ninrita 
(has a consonance). Tyam i su vdjinam is the invariable Tarksya. ` 


13 


[840] (The Remainder of the Niskevalya Sastra and the Sastras of the 
Evening Libation.) 


Endra yåhy upa nah (1, 130) is the Paruchhepa hymn, in the Atichhan- 
dab metre, comprising seven padas. Pra gha nvasya (2, 15) is the hymn 
whose several verses have the same refrain.!* In the hymn abhiur eko 


1t This is Marutvdn no bhavatv indra ati. 
1s In the present state of the Samhit4 it is incorporated with another one. 
A This appears to be an error, the form ant is to be sought in marutvatd 
Because in every pada there is the word Indra, the repetiti ic 
the sounding of a bell metal instrument.— Sdy. $ p Sek anon PPRRINALOA 
* This is mada indra chakéra. 
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rayipate (6, 31), the words occur (verse 5) ratham dtistha tuvinrimna 
bhimam ; in it the word sthd “ to stand, ”?” marks an end (standing being the 
end of going) which is a characteristic of the sixth day. By means of this 
hymn, which is in the Tristubh metre, the Hotar keeps, through its padas 
which remain firm, the libation in its proper place, preventing it from 
falling. Upa no haribhik stutam (8, 82, 31-33) is the setting which has the 
same refrain. It is in the Gayatri metre, which is the leading one of the 
midday libation of the three (latter) days. Therefore the Nivid is to be 
placed in it. Abhi taym deram Savitaram (Vaj. Samh. 4, 25) is the 
beginning of the Vaisvadeva Sastra, in the Atichhanda metre. Tat Savitur 
varenyam (3, 62, 10-11) and dosé agdt from the sequel, because gata, i.e., 
gone, signifies an end, which is a characteristic of the sixth day. 

Ud u sya devah savita savaya (2, 38) is the (Nivid) hymn for Savitar ; the 
words therein, sasvattamam tadapa vahnir asthdt, contain an ania, for sthita, 
i.e., standing is an anta. 

Kataré ptrvd (1, 185, 1) is the (Nivid) hymn for Dyavaprithivi, whose 
verses have the same refrain.}* 

Kim u sreşthah kim yavisthé (1, 161) and upa no vajd adhvaram 
ribhuksa (4, 37) form the Arbhavam [841] Narésdatbgam hymns, in which 
the term “ three ” occurs, being a characteristic of the third day. 

The two hymns Idam itthé rdudram (10, 61), and ye yajrena daks-. 
nay samaktå (10, 62) form the Vaisvadeva (Nabh&nedistha) hymns. 

14. 
(The Story of Nabhdnedistha, the son of Manu.) 

He recites the Nabhanedistham. Nabhanedistha was a son of Manu, 
who was given to the sacred study (after his investiture in the house of 
his Guru) ; *’ his brothers deprived him of his share in the paternal pro- 
perty. He went (to them) and said, “ What portion is left to me?” They 
answered, “ Go to the adjudicator ’° and arbitrator.” By ‘adjudicator 
and arbitrator’ they meant their father. He went to his father and said, 
“ They have divided the property including my share among themselves.” 
The father answered, “ My dear son, do not mind that. There are the. 
Angirasah just engaged in holding their sacrificial session (Sattra) for. 
going to heaven. As often as they commence the ceremonies of the sixth 
day, they are puzzled (frustrated in their design). Let them recite on the . 
sixth day those two hymns (abovementioned, Rigveda 10, 61-62), then they 
will give thee the sum of a thousand which is contributed by all the. 

1 This is dydvd raksatam prithivi no abhudt. 


t? This is the meaning of the term brahmachuryam vasantam. 
» Nistdva, 
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sacrificers who participate in the sacrificial session, °° when they go to 


heaven.” He said, “ Well, let it be so.” He then went to them, 
saying, “ Receive me, the son of Manu, among you, O ye wise!” They 
said, “ What dost thou wish, that thou speakest thus?” He answered, 
[342] “ I will show you how to perform the sixth day, then give me the 
reward for the sacrificial session of a thousand (cows or other valuables), 
when you go up to heaven.” They said, “ Well, let it be so.’ He made 
them recite on the sixth day those two hymns; then they became aware 
of the Yajiia (the sacrifice regarded asa person, leading to heaven), and 
of the heaven-world. Therefore the Hotar recites those two hymns on 
the sixth day, in order that the sacrificer might become aware of the 
sacrifice, and to have subsequently pointed out the heaven-world. When 
they were going up, they said, “ This thousand, O Brahmana, belongs to 
thee.” When he was putting all together (the thousand pieces), a man 
clothed in a blackish (dirty) dress *° alighted and approaching him, said, 
‘* This is mine ; I have left it here.” He answered, “ The Angirasah have 
given it to me.” The man said “ Then it belongs to either of us, thy 
father may decide.” He went to his father. He asked him, “ Have they 
not, my dear son, given you (the reward)?” He said, “ They have given 
me; but a man clothed in a blackish dress alighted, and approaching me 
said, ‘This is mine, I have left it here.’ So saying, he took it.” The 
father said, “ It is his, my dear son! but he will give it tothee.” He 
went back to him, and said, ‘‘ Sir, this belongs only to you; so says my 
father.” He said, “I give it to thee, because you have spoken the truth, (7.e., 
acknowledged that it is my property).” Therefore a man who is learned 
must speak only the truth. This is the mantra of “ the thousand gifts,” the 
Nabh4nedistha hymn. Upon that man who has this knowledge, a thousand 
gifts shower, and he getsa glimpse of heaven by means of the sixth day. 


15. 


[343] On the auxiliary Sastras at the Evening Libation, Ndbhdnedistha, 
Valakhilyd, the Sukirti Hymn, Vrisékapi, and Hvaydmarut. The Agni- 
maruta Sastra of the Sixth Day. (See 6, 27-30.) 

The Hotar ought to repeat those Sastras which are called the 
. accompaniments (of the others on the sixth day), viz., the N&bhanedis- 
tham, V4lakhilya, Vrisikapi and Evayâmaruta only as auxiliaries 
(to the Vaisvadeva-Sastra). If the Hotar foregoes only one of them, 


' This is the translation of sattra-pariveyauam. 
™ Say, says that according to another Saka4, this man is Rudra, the master of cattle. 
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(these additional Sastras), the sacrificer will lose something. If he 
foregoes the Nabh4nedistham, then the sacrificer will lose his semen ; 
if he foregoes the VAlakhilyds, then the sacrificer will lose his breath ; 
if he foregoes the Vrisdkapi, the sacrificer will lose his soul; and 
if he foregoes the EvayAmarutam, then he will turn the sacrificer 
out of his divine and human position. By means of the Nabhanedis- 
tham, he (the priest) poured the semen into the sacrificer ; by means of the 
Valakhilya verses, he transformed them (to make an embryo). By means 
of the hymn *! by Sukirti, the son of Kaksivat, he made the womb 
set forth the child, because therein (in the first verse is said), “ Let us 
rejoice in thy shelter, Indra! (just as people find pleasure in a large 
commodious room).” Thence the child (garbha), though being larger, does 
not damage the womb which is (much) smaller. Ifthe womb is pre- 
pared by (this) sacred hymn (Brahma, the Sukirti hymn), then the 
Hotar imparts to the sarcificer the faculty of walking by means of the 
Evayémaruta hymn (5, 87). If he has done all required for making 
the sacrificer walk, then he walks (he has obtained the faculty of 
walking). 


Ahascha krisnam ahar arjunam (6, 9, 1-33).is the beginning of the 
Agnimaruta Sastra, because ahas [844] is a repetition, and a consonance, 
which is a characteristic of the sixth day. Madhvo'vo néma marutam 
yajatrâ (7, 57) is the Maruta hymn. Here is the plural (because the 
Marutas are many) to be urged ; because the plural is an anta, and ‘this 
is a characteristic of the sixth day. 


Jatavedase sunavama (1, 99, 1), is the invariable JAatavedés verse. Sa 
pratnath4 sahasâ (1, 96, 1) is the (Nivid) hymn for Jatavedas, whose 
verses have the same refrain, which is a characteristic of the sixth day. 

The priest, apprehending the anta, 2. e., ends of the sacrifice, might fall 
down, keeps them up by repeating twice the word dhdrayan,” i. e., 
they may hold, just asone ties and unties successively the ends of a 
cord, ** or just as one (a tanner) is driving in the end of a (wetted) skin 
a peg, in order to keep it (expanded). It is done to keep the sacrifice 
uninterrupted. Those who have such a knowledge have the three days 
continuous and unbroken (undisturbed). 


21 Apa pracha Indra (10, 131), - 
22 It is in the last pada of all verses of this hymn, 


23 In order to make of them a large ring. 
4 
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THIRD CHAPTER. 
(The Characteristics and Sastras of the Seventh and Eighth Days.) 


16, 
(The Characteristics of the Seventh Day. The Sastras of the Morning 
and Midday Libation.) 


The terms â and pra are the characteristics of the seventh day. The 
seventh day is just like the first, yukta, ratha, d3u, piba, the deity 
mentioned in the first pada, the allusion to this world (earth,) jâta, 
anirukta, karigyat (future), these are the characteristics of the seventh 
day. 

[845] Samudrdd ûrmim (10, 123, 2) is the Ajya hymn. Here is 
something hidden (aniruktam, i. e, not explicitly stated) which is a 
characteristic of the seventh day. In the sea (Samudra) is Vach; because 
neither the sea becomes (ever) extinct, nor Vach. Thence this (hymn) is 
the Ajya (Sastra) of the seventh day. From the Yajia (sacrifice) only,” 
the Hotar thus extends the sacrifice,! and thus they recover Vach again 
(to continue the sacrafice). The Stomas are at an end, the meters are at 
an end on the sixth day. Just as (at the Dardapirnamasa Isti) they 
cause to drip upon the pieces of sacrificial food drops of melted butter 
(djya), in order to make them hot again* for recovering its essence 
already gone ; in the same way, they recover the Stomas and meters 
for regaining (the essence of) the sacrifice again by this Ajya Sastra 
of the seventh day. It is in the Tristubh metre; because this is the 
metre at the morning libation during the (last) three days. 

The Pra-uga Sastra consists of the following mantras: â vdyo 
bhiga (7, 92, 1), praydbhir ydsi (7, 92, 3) å no niyudbhih satinir 
(7, 92, 5), pra sotå jiro adhvaresv asthdt (7,92, 2), ye vdyava indra 
mdda ndsa (7,92, 4), y4 vim satam (7, 91, 6),* pra yad vam Mitrdvarund 
(6, 67, 9-11), 4 gomata ndsatyd (7, 72, 1-3), & no deva savasé (7, 30, 1-3) 
pra vo yajriegu (7, 43, 1-3), pra kyodast dhdyasd (7, 95, 1-3). In these 
verses there are the characteristics of the [846] seventh day, 4 and pra, 
contained. They are in the Tristubh metre, because this is the metre 
at the morning libation during the (last) three days. 


* With the sixth day, the sacrifice is finished. Vach isdone up; but the priest 
commences now developing the Yajiia again. This can be done only by starting from the 
Yajiia itself (without any other help), and recovering the Vach in the form of this allusion, 

2 All this is implied in the expression pratyabhighdrayan 

> These six verses form two triplets ; they all are so called ekapdtinis, and consti- 
tute the two triplets for Vayu and Indra respectively, which are always required at 
the Pra-uga Sastra, 
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A tvd ratham yathotaya, (8, 57, ł-2) idam vaso sutam andah (8, 2, 1-2), 
Indra nediya ed thi (Valk. 5, 5-6), pratu Brahmanaspatir (1, 40, 3-4), 
Agnir netd (3, 20, 4), toam soma kratubhih (t, 91, 2), punvanty apah (1, 
64, 6), pra va indrdya brihate (8, 78, 3), are the extension (of the Marut- 
vatiya Sastra) of the seventh day, identical with that of the first. 


In the hymn, Kayâ gubhkd savayasah (1, 165) (9th verse), in. the 
words na j4yamdno nagate, na jdta the term jdte occurs, which is- one 
of the characteristics of the seventh day. This is the Kaydéubhiya 
hymn which effects unanimity (among people) and prolongs life. By 
means of it Indra, Agastya, and the Maruts became (unanimous). By 
reciting the Kaydsubhiyam hymn, the Hotar produces unanimity. But 
it bears upon the prolongation of life also, Who desires that, may have 
repeated the Kaydsubhtyam. It is in the Tristubh metre. By means 
of its pada which remains firm, the Hotar keeps the libation in its proper 
place, preventing it from falling down. 

The hymn, tyam su mesam mahayé (1, 52) contains (in the second pada 
of the first verse) the words atyamh na vajam havanasyadamratham, the 
term ratha, i.e., carriage, being a characteristic of the seventh day. It,is 
in the Jagat? metre, for the Jagatis are the leading metres at the 
midday libation of these three last days. The Nivid is placed in that 
metre which is the leading; thenee one places (here) the Nivid in the 
Jagatis. - 

The hymns representing eohabitation are now repeated; they are in 
the Tristubh and Jagati metres. Beeause eattle is represented by 
cohabitation and [847] the Chandomas* are eattle and calculated for 
obtaining cattle. Tvdm iddhi havdmahe, and team hy chi [848] cherave 
(8, 50, 1-2) form the Brihat Pristha on the seventh day. The same 
Pristhas take place as on the sixth day. ‘Fhe Vairfipam (Sama) belongs 

‘The Chandomah are three peeulair Stomas, which are required on the three last days 
of Navaratra, or the seventh, eighth, and ninth days of the Dv4&dasdéha and the name of 
these three days themselves. They are minutely deseribed in the Téndya Rrahmanam 
3, 8-13. These Stomas are, the twenty-four-fold (chaturviméa), the forty-foun-fold (chatus- 
ehatvdrimsa), and the torty-eight-fold (astdchatvdrimsa). The verses required for 
ehanting the Chandoma&h on the three last days of Navar4tra are (according to the Udgd- 
tri prayoga of the Duddaséha) ali pet together in the seeond part ef the S#maved4rchi- 
kam, commencing with the second Ardka of the fourth Prap&thaka (pra kdvyam uSaneva), 
and ending with the fifth Prap&thaka (with the verse Yusksuad hi kesina hari). The 
order is, on the seyenth day, all hima verses are put in the twenty-four-fold Stoma, on 
the eighth all are chanted aceording to the forty-fowr-fold Stoma in three varieties, on 
the ninth all are pat in the forty-eight-fold Stoma, of which there are two varieties 


enumerated. There is here no change of the Stomas aecording to the libations, as it is 
inthe Agnistoma and the cognate sacrifices. That Stoma, in which the first Stotram 
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to the Rathantaram ; the VairAjam to the Brihat ; the Sakvaram to the 
Rathantaram, and the Raivatam to the Brihat. Therefore (because the 
Raivatam representing the Brihat was chanted on the sixth day) the 
Brihat Pristha takes place (on the seventh day) ; for they fasten through 
that Brihat (of the sixth day), the Brihat (of the seventh day) to prevent 
the cutting off of the Stomas ; for, if the Rathantaram (which is opposed 
to the Brihat) is used, then the union (of the sixth and seventh days) is 
destroyed. Therefore only the Brihat is to be used (ön the seventh day.) 

Yad vavéna isthe immovable Dhayyé. By the subsequent recital of 
the Rathantaram abhi tvá stra nonumahk, the Hotar brings all back to the 
womb ; for this is a Rathantara day according to its position. Pzbd suta- 
sya rasinah (8, 3, 1-2) is the Sama Pragatha, which has piba, one of the 
characteristics of the seventh day. Tyam å su vajinam is the invariable 
Tarksya. 

17 

(The Remainder of the Niskevalya Sastra. The Sastras of the Bven- 
ing Libation.’ 

Indrasya nu viryâni (1, 32) isa hymn which has the characteristic 
word pra of the seventh day. Itis [849] in the Tristubh metre. By 


(the Bahis-pavam4na) is chanted, remains in force for the whole day. The Bahig-pava- 
manas of all three days, generally contain as many verses as the Stoma has members. 
So, for instance, the Bahis-pavamana of the seventh day consists of 24 verses (SAmaveda 
ii. 465-88), for the twenty-four-fold Stoma is reigning during this day; the Bahis-pava- 
mâna of the eighth day consists of forty-four verses (Simaveda ii. 524-67), for the Stoma 
reigning during this day is the forty-four-fold, &c. The four S&mans which follow the 
Bahis-pavaména Stotras at the midday libation, are called d/yani, the four which follow 
the Pavamana Stotras at the midday libation, go by the name of Pristhdni, and the four 
which follow the Arbhava-pavamana Stotra at the evening libation are called ukthéni. 
Now the djyani, pristhdni and ukthdni generally consist either of three or even 
only two verses, If they consist of only two verses, they are to be made three, just as 
is the case with the Rathantara, Naudhasa, and ‘Kaleya Pristha at the Agnistoma, The 
three verses then are, in three turns, so often to be repeated, as to yield twenty-four, 
forty-four, or forty-eight. Each turn of the twenty-four-fold Stoma contains, for ing- 
tance, eight verses, in three divisfons, in the following order :— 

I, 8—a,3;0,45¢,1;: I. 8—a, 1;b,3;c,4: III, 8a, 4; b, 1;c,3, 

In the forty-four-fold Stoma, the repetitions are arranged in the following way :— 

I. 15—u, 3; b, 11; c, 1: IL. 14—a, 1; b, 8; c, 10: I. 15—a, 11; b, 1; ¢, 8. 

The forty-eight-fold Stoma is as follows :— 

I. 16—a, 8; 6,12; ¢,1: TI, 16—a,1; b,8;c,12: III. 16-a, 12; b, 1; 6, 3. 

The forty-eight-fold Stoma is the last of the Stomas; thence it is called anta, The 
Chandomfh are said to have the animal form. According to the Tardya Brahm. (8, 8), 
the animals have eight hoofs, thence are eight verses required in each turn when the 
twenty-four-fold Stoma is made ; or, they are said (3, 12) to consist of sixteen pieces ; 
thence are sixteen verses in each turn required when the forty-eight-fold Stoma is wade. 
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means of the pAdas which remain firm, the Hotar keeps the libation in its 
proper place, preventing it from falling down. 

Abhi tyam megam puruhûtam (1, 51,1) is a hymn in which pra is 
replaced by abhi, forming a characteristic of the seventh day. Itis in 
the Jagat? metre, because the Jagatis are the leading metres at the midday 
libation. Therefore the Nivid is to be placed in it. 

These hymns representing cohabitation are now repeated, which are 
- in the Tristubh and Jagati metres; because cohabitation represents 
cattle, and the Chandomâs represent cattle; (this is done) in order to 
obtain cattle. 

Tat savitar vinimahe (5, 82, 1-3), adya no deva Savitar (5, 82, 3-5) 
are the beginning and sequel of the Vaisvadeva Sastrain the Rathan- 
tara days, on the seventh day. Abhi två deva Savitar (1, 24, 3) is the 
(Nivid) hymn for Savitar, which contains instead of pra the word abhi, 
which is identical with pra, a characteristic of the seventh day. 

Pretam yajñasya (2, 41,19) isthe (Nivid) hymn for Dyév&prithivt, 
which contains the word pra. Ayam devéya janmana (1, 20} is the (Nivid) 
hymn for the Ribhus, which contains the word jan, to be born. 


He repeats now the verses, consisting of two pâdas, commencing 
dyahi ranasâ saha, (10, 172, 1) ; for man has two feet, and animals have 
four; animals are represented by the Chandomas. (This is done) for 
obtaining cattle. If he repeats these verses which consist of two feet, 
then he places the sacrificer, who has two legs, among the four-footed 
cattle.* 

Abhir agne duvo (1, 14) is the (Nivid) hymn for the Viévedevah, which 
has the characteristic â of the seventh day. It isin the Gayatri metre; 
for [850] the third libation is headed by the Gâyatri during these three 
days. 


Visvdnaro ajtjanat is the beginning of the Agnimfruta Sastra, which 
contains the word jan, to be born. Pra yad vas trigtubham (8, 7) is the 
(Nivid) hymn for the Marutas, which has the word pra. Jdtavedase 
sunavdme (1, 99, 1) is the invariable J&tavedas verse. Ditam vo viivave- 
dasam (4, 8) is the (Nivid) hymn for J&tavedas, where the name (JAtave- 
das) is not explicitly mentioned (only hinted at). All these are in the 
Gayatri metre; for the third libation on these three days is headed tby 
the Gayatri. 


* He makes him obtain them, 
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18. 
(The Characteristics of the Eighth day. The Sastras of the Morning 
and Midday Libations.) 


`- Neither the words á nor pra, but what is “standing ” is the character- 
istic of the eighth day; because the eighth is identical with the second. 
The characteristics are, rdhva, prati, antar, vrigan, vridhan, the men- 
tioning of the deity in the middle pada, an allusion to the airy region, 
twice the name Agni (in the same pada), the words mahad, vihdta punar,. 
the present tense. 


Agnim vo devam agnibhik (7, 3) is the Ajya of the eighth day ; bacause 
it contains twice the word agni. Itis in the Tristubh metre; for the 
Tristubh is the leading metre at the morning libation during these three 
days. The Pra-uga Sastra is composed of the following verses: Kuvid 
anga namaså (7, 91, 1,) pivo annân (7, 91, 3,) uchhan ugasch (7, 90, 4), 
usanté dita (7, 91, 2,) ydvat taras (7, 91, 4-5,) prati vdm stra udite (7, 65, 
1-3,) dhenuh pratnasya (3, 58, 1-3), Brahmdna indropa (7, 28, 1-3,; ardhvo 
agnih sumatim (7, 39, 1-3) uta sya nah sarasvati (7, 95, 4-6). In these verses 
are the characteristics [851] prati, antar, vihûta, urdhvai contained ; they 
are in the Tristubh metre, which is the leading metre at the morning 
libation on these three days, 

The extension (of the Maratona Sastra) consists of the following 
verses : Visvânarasya vaspatim (8, 57, 4), Indra it Somapá ekah (8, 2, 4), 
Indra nediya ed ihi (Vâl. 5, 5-6), uttistha Brahmanspate (1, 40, 1-2), agnir 
neta tvam Soma kratubhih, pinvanty apo, brihad indrâya gâyata. This 
Sastra is identical with that of the second day. 

Now follow the Mahadvat hymns, i. e., such ones as contain the word 
mahat, great. (These are) sazhs&é mahdm (3, 49), mahaschit tvam (1, 169), 
pibå somam abhi yam (6,17), in the words drvam gavyam mahi, mahám 
tndro nrivat (6, 19). This hymn is in the Tristubh metre; by means 
of its pâdas which remain firm, the Hotar keeps the libation in its proper 
place, preventing it from falling down. 

Tam asya dyava prithivi (10,113) is a mahadvat hymn also; for, in 
the second pada of the first verse, the word mahimdno occurs, It is in 
the Jagati metre. The Jagatis are the leading metres at the midday liba- 
tion during the three Jast days (above-mentioned). Thence the Nivid is 
placed in it. These hymns represent cohabitation ; they are in the Triş- 
tubh and Jagati metres, for cattle isrepresented by cohabitation, and, for 
obtaining cattle, the mahadvat hymns are repeated. The air is mahad ; 
in order to obtain the airy region, five hymns (there are five, four in Tris- 


239 


tubh, and one in Jagatt) are required. For the Patkti metre comprises — 
five pAdas, the sacrifice belongs to this metre, cattle belong to it; cattle is 
represented by the Chandomas. 

Abhi två stra nonumah, and abhi toô pirvapitaye form the Rathanta- 
ram Pristham of the eighth day. Yad vévana is the invariable Dhayya. 
By tvdm iddhi havdmahe all is brought back to the womb ; [852] for this 
day is a Barhata day according to its position. Ubhayam srinavachecha 
(8, 50, 1-2) is the Sama Prag&tha; the meaning of ubhayam i. e., both, in 
it is, what is to-day and what was yesterday. This is a characteristic of 
the eighth day, which is a Brihat day. Tyam @ gu vajinam is the invari- 
able Tarksya. 

19. 
(The Mahadvat Hymns of the Nigkevalya Sastra. 
The Sastras of the Evening Libation.) 


The five Mahadvat hymns are, apirvyd purutamdni (6, 32), tam su te 
kértim (10, 54), tvam mahan Indra yo ha (l, 63), tvam mahaén indra 
tubhyam (4,17). These (four) hymns are in the Tristubh metre; by 
means of its padas which remain firm, the Hotar keeps the libation in its 
proper place, preventing it from falling down. The fifth is in the Jagatt 
metre, viz., divaschid asya varima (1, 55), which contains in the words, 
tndram na mahnd, the term makat, great. For obtaining cattle these Mahad- 
vat hymns are repeated. The air is mahat, and for obtaining the airy 
region two times five hymns must be repeated. Because a Paħkti (a 
collection of five hymns) has five feet, the Yajña consists of five parts, 
cattle consist of five parts. Twice five makes ten ;* this decade is Virat, 
Virât is food, cattle are food, the Chandomas are cattle. 


Visvo devasya netus (5, 50, 1), tat savitur varenyam å vis vedevam sapta- 
tim (5, 82, 7-8), are the beginning and sequel of the Vaisvadeva Sastra. 
Hiranyapdnim ataye (1, 22, 5-7), which contains the word ardhva, is the 
(Nivid) hymn for Savitar. Mahi dyduh prithivt chana (1, 22, 13-15) is the 
(Nivid) hymn for Dyavaprithivi, which contains the word mahat. Yuvdna 
[353] pitara punar (1, 20, 4-8 is the (Nivid) hymn for the Ribhus, 
which has the characteristic word “punah.” 

Imé nu kam bhuvand (10, 157) is the hymn which contains only verses 
of two feet.” For man has two feet, whilst the animals have four, and by 
_ * Sãy —The five Mahadvat hymns of the Marutvatiya, and the five of the Nigkevalya 
Sastras are to be understood, 


* It contains five verses, which are called Dvipadå Tristubh. (Sfy, in his Commentary 
on the Samhité.) 
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means of this hymn he places the two-footed sacrificer among the four- 
footed cattle, Devânám id avo mahad (8, 72, 1) is the (Nivid) hymn for the 
Visvedevas, which contains the term mahat. These verses are in the 
Gayatri metre: (except the Dvipads), because the Gayatri is the leading 
metre at the evening libation during these three (last) days. 


By ritdvdnam vaisvdnaram (Asv. Sr. S. 8, 10, commences the Agni- 
mâruta Sastra ; because in the word agnir vaisvdnaro mâhón, there is the 
word mahat contained. Krilam vah sardho mdrutam (1, 37) is the (Nivid) 
hymn for the Marutas ; because it contains (in the fifth verse) the word 
vavridhe, which is a characteristic of the eighth day. 

Jdtavedase swnavama is the invariable Jâtavedâs verse. Agne mrila 
mahân asi (4, 9) is the (Nivid) hymn for Jétaved4s; it contains the cha- 
racteristic term mahad. All these verses are in the Gayatri métre, which 
is the (leading) metre at the evening libation during these three (last) days- 


FOURTH CHAPTER. 


(The Ninth and Tenth Days of the Dvadasdha. Conclusion 
of this Sacrifice.) 


20. 


(The Characteristies of the Ninth Day. The Sastras of the Morning and 
Midday Libations.) 

_ What has the same refrain, is a characteristic of the ninth day. This day 
has the same characteristics as [854] the third, viz., asva, anta, punard- 
vrittam, punarninrittam, rata, paryasta, the number three, antaritpa, the 
mentioning of the deity in the last pada, an allusion to that world, 
suchi splendour, satya truth, kgeti to reside, gata gone, oka house, the 
past tense. 

Aganma maha namasé (7,12, 1) is the Ajya hymn of the ninth 
day, because it contains the word “ gone” (in aganma, we went), it is 
in the Trigtubh metre. 

The Pra-uga Sastra consists of the following verses : pra viryd (T, 90, 
1), te te satyena manasé (7, 90, 5), divi kgayanta (7, 64, 1), â visva vara (7, 
70, 1-3), ayam soma indra tubhyam sunva (7, 29, 1-3), pra Brdhmano (7, 42, 
1-3), Sarasvatim devayanto (10, 17, 7-9, â no divo brihatah (5, 43, 11-13), 
Sarasvaty abhi no (6, 61, 14-16). These verses have the characteristics, 
suchi i.e., splendour ; satya, i.e., truth ; kgeti, t.e., residence ; gate, i.e., gone ; 
oka, i.e., house. They are in the Tristubh metre, which is tho 
(leading) metre at the morning libation, during the three (last) days. 
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The extension (of the Marutvatiya Sastra) is the same as on the third 
day. The five hymns representing cohabitation which contain the cha- 
racteristics of this day, and represent cattle, are, Indra svaha pibatu (3, 50); 
svdha here is an anta ; gayat sáma nabhanyam (1, 173), which contains an 
anta in the word svar; tisthé hari ratha (335), which contains an anta 
in sthâ, to stand ; ima u två purutam asya (6, 21), which contains an anta 
in rathestha. These four are in the Tristubh metre. The fifth is in the 
Jagati metre, pra mandine pitumat (1, 101), whose verses have the same re- 
frain. The Jagatis being the leading metre on the three (last) days, the Nivid 
is to be put in them. These hymns in the Tristubh and Jagati metres are 
repeated as (representing) cohabitation. For cattle is cohabitation ; the 
Chandomas are [855] cattle. (This is done) for obtaining cattle. Five 
(such) hymns are repeated. For the Paħkti consists of five pâdas ; the 
sacrifice has the nature of the Patkti, and so have cattle (also) ; the 
Chandomah are cattle ; (this is done) for obtaining cattle. 

T vam iddhi havdmahe and tvdm hyehi cherace, form the Brihat Pristha. 
Yad vavana is the invariable Dayyé. By abhi två stra nonumo all is 
brought to the womb, because the ninth day is a Rathantara day accord- 
ing to its position. Indra tridhatu saranam (6, 46, 9-10) is the Sima 
Pragatha containing the characteristic “three.” (The Tarksya just as on 
the other days.) 


21. 


(The Remainder of the Nigkevalya Sastra. The Sastras of the Evening 
Libation.) 

There are five other pair-hymns enumerated, the four first are in the 
Trigtubh, the fifth in the Jagati metre. These are, sam cha tve jagmur 
(6, 34), which contains the word “ gone;’”’ kada bhuvan (6, 35) which con- 
tains the word “kg” to reside, (in kgayant), which is an antaripa, “ he 
resides as it were, gone to an end (having gained his object),” 4 satyo ydtu 
(4, 16) which contains satya truth, tat ta indriyam paramam (1, 103), which 
` contains an anta in the word “ paramam,” i.e., highest. Ahar bhuvam 
(10, 48, 1), which contains au anta in jayâmi, I conquer’, 

The commencement and sequel of the Vaisvadeva Sastra is, tat Savi- 
tur vrinimahe, and adyå no deva Savitar. (The Nivid) hymn for Savitar 
is dogo âgât (?). The (Nivid) hymn for Dyâvâprithivi is, pravâm mahi dyavt 
abhi (4, 56, 5-7). 

{856] Indra ise daddtu nah (8, 82, 34), te no ratnâni (1, 20, 7-8) form 
the (Nivid) hymn for the Ribhus, the words trir å saptdni (1, 20, 7) contain 


' For the sentences here omitted in the translation (they are only repetitions) see 5, 19% 
5 
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the characteristic “three.” Babhrur eko visunah (8, 29) is the Dvipada. 
By repeating a Dvipad, the Hotar puts the two-legged sacrificer among 
the four-legged animals. Ye trimsati trayas para (8, 28) is the (Nivid) hymn 
for the visvedevah, because it contains the term “three.” Vaisvanaro na 
ditaye (Asv Sr. S. 8, 11) is the Pratipad of the Agnimaruta Sastra ; it 
contains the term pardvaiah, which is an anta. 


Maruto [yasya hi ksaya (1, 86) is the (Nivid) hymn for the Marutas. 
It contains the term ksi, to reside, which is an antarûpam ; for one resides, 
as it were, after having gone to a (certain) object. 


The (Nivid) hymn for Jatavedis is, prdgnaye vacham traya (10, 
187) (each verse of which ends with) sa nak pdrsad ati dvigah, 
i.e, may he (Agni) overcome our enemies, and bring (safely our 
ceremonies) to a conclusion. He repeats this refrain twice. For in this 
Navarâtra sacrifice (which is lasting for nine days), there are so many 
ceremonies, that the committal of a mistake is unavoidable. In order 
to make good (any such mistake, the pada mentioned must be repeated 
twice). By doing so, the Hotar makes them (the riests and sacrificers) 
free from all guilt. These verses are in the Gayatri metre ; for the Gaya- 
tri is the (leading) metre at the evening libation during the three (last) 
days. 


22. 


(To What the Differcnt Parts of the Dradasdha are to be likened. The 
Tenth Day.) 


The six Pristha days (the six first in the Dvadasaha) represent the 
mouth ; the Chandoméh days, from the seventh to the ninth, are then 
what is [857] in the mouth, as tongue, palate, and teeth ; but that by 
which one produces articulate sounds of speech, or by which one distin- 
guishes the sweet and not sweet, this is the tenth day. Or the six Pris- 
tha days are comparable to the nostrils, and what is between them, to the 
Chandomah days ; but that by which one discerns the different smells 
this is the tenth day. Or the six Prigtha days are comprable to the eye 
the Chandomâh are then the black in the eye, and the tenth day then i 
the pupil of the eye, by which one sees. Or the six Pristha days are 
comparable to the ear ; while the Chandoméh represent yina in the ear ; 
but by what one hears, that is the tenth day. ' 


The tenth day is happiness; those who enter on the tenth day, enter 
on happiness, therefore silence must be kept during the tenth day ; for 
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“ we shall not bespeak the (goddess of) fortune,” *because a happy thing ie 
not to be spoken to. 

Now the priests walk, clean themselves, and proceed to the plaee of 
the sacrificer’s wife (patnisala).° That one of the priests, who should 
know this invocation offering (Ghutz), shall say : 

“ Hold one another ;” then he shall offer the oblation by repeating 
the mantra, “ here be thou happy, here be ye happy, here may be a hold, 
here may bea hold for all that is yours ;* may Agni carry it (the 
sacrifice) up ! Svahaé !* may he take it up! ” 

When he says, ‘‘ be happy here,” then he makes happy (joyful) all 
those (sacrificers) who are in this [858] world. When he says, “ enjoy 
yourselves,” then he makes joyful their offspring in these worlds. 
When he says, “ here may bea hold, a hold forall that is yours,” 
then he provides the sacrificers with children, and speech (the power 
of speech). By the words “may Agni carry it up ” (vét), the 
Rathantaram Saman is to be understood, and by “Sv&ha ! may he 
carry it up!” the Brihat Saman is meant. For the Rathantaram and 
Brihat S4man are the cohabitation of the gods ; by means of this cohabi- 
tation of the gods one obtains generation ; by means of this cohabitation 
of the gods generation is produced. (This is done) for production. He 
who has this knowledge, obtains children and cattle. 

Now they all go and make ablution and proceed to the place of the 
Agnidhra. That one who knows the invocation offering (dhutz) shall say 
“hold now one another,’ then he should bring the offering and recite, 
“he who produced besides us this ground (our) mother, he, the preserver 
who feeds (us), may preserve in us wealth, vigour, health, and strength, 
Svaha !” Who knowing this, recites this formula, gains for himself, as well 
as for the sacrificers, wealth, vigour, health, and strength. 


23. 


(The Chanting and Repeating of the Serpent Mantra. The Chaturhotri 
Mantra. Its effect. Who Ought to Repeat it) 


All the other priests (except the Udgatris) go from thence (the Agni- 
dhriya fire) and proceed to the Sadas (a place in the south-east of the Utta- 


2 This is a very common superstition spread in Europe ; not to speak, for instance, om 


finding some treasure in the earth. Say. explains avavad by “te blame ;" but this is not 
required, and is not good sense. 
* To make Homa, 


“All that you have, all your possessions may be upheld and remain in the same pros- 
perous state. 


' Phe formula Sviha is porsonified, and taken as a deity, 
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rAvedi) all walking each in his own way, in this or that direction. But 
the Udgatris walk together. They chant the verses (seen) by the Queen 
of the Serpents (Sarpa-rdjni) ; because the earth (yam) is the Queen of 
the Serpents, for she is the queen of all that [859] moves (sarpat). 


She was in the beginning without hair, as it were (without trees, 
bushes, &c.) She then saw this mantra, which commences, dyam 
gâuh prisnir akramit (10, 189). In consequence of it, she obtained a 
motley appearance, she became variegated (being able to produce) any 
form she might like (such as) herbs, trees, and all (other) forms. 
Therefore the man who has such a knowledge obtains the faculty of 
assuming any form he might choose. 


The three Udgâtris, Prastotar Udgatar, and Pratihartar, repeat their 
respective parts in their mind (i. e. they do not utter words), but the 
Hotar repeats (aloud) with his voice ; for Vach (speech) and Manas (mind) 
are the cohabitation of the gods. By means of this cohabitation of the 
gods, he who has such a knowledge, obtains children and cattle. 

The Hotar now sets forth the Chaturhot:i mantras;* he repeats them 
as the Sastra accompanying the Stotram (the chanting of the verses just 
mentioned) by the Udgatris. The sacrificial name of the deities in the 
Chaturhotris was concealed. Therefore the Hotar now sets forth these 
names, and makes public the appropriate sacrificial name of the deities, 
and brings what has become public, to the public. He who has this 
knowledge, becomes public (7.e., celebrated). 

A Brahman who, after having completed his Vedic studies, should not 
attain to any fame, should go toa forest, string together the stalks of 
Dharba grass, with their ends standing upwards, and sitting on the right 
side of another Brahman, repeat with a loud voice, the Chaturhotri 
mantras. (Should he do so, he would attain to fame). 


24. 
([860] When and How the Priests Break their Silence on the Tenth Day ) 


All touch now the branch of an Udumbara tree (which is at the 
sacrificial compound behind the seat of the Udgatar) with their hands, 
thinking “I touch focd and juice ; ” for the Udumbara tree represents 
juice’ and food. At the time that the gods distributed (for the earth) 


* This is generally done before the singing of a mantra by the Udgatar; but the 
Udgatar not being allowed at this occasion to utter words, his office is taken by the 
Hotar. 

7 The sap of the Udumbara tree is to be understood. It grew out of the fo 
by the gods on the earth.—Sdy. compare 7, 32. j ee eceiienes 


-. i Eo? 
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food and juice, the Udumbara trees grew up; therefore it brings forth 
every year three times ripe fruits. If they take the Udumbara branches 
in their hands, they then take food and juice. They suppress speech, 
for the sacrifice is speech; in suppressing the sacrifice (by abstaining 
from it) they suppress the day; for the day is the heaven-world, and 
(consequently) they subdue the heaven-world. No speech is allowed 
during the day ; if they would speak during the day, they would hand 
over the day to the enemy; if they would speak during the night, they 
would hand over the night to the enemy. Only at the time when the sun 
has half set, they should speak; for then they leave but this much space 
{as is between the conjunction of day and night) to the enemy. Or they 
should speak (only) after the sun has completely set. By doing so, they 
make their enemy and adversary share in the darkness. Walking round 
the Ahavaniya fire, they then speak; for the Ahavaniya fire is the 
sacrifice, and the heaven-world ; for by means of the sacrifice, which is the 
gate of the heaven-world, they go to the heaven-world. By the words, “ if 
we have failed, by omission, or improper application, or by excess, of 
[361] what is required, all that may go (be taken away) to (our) father, who 
is Prajâpati, ” they recommence speaking. For all creatures are born after 
Prajapati (he being their creator). Prajapati, therefore, is the shelter 
from (the evil consequences of) what is deficient, or in excess (in his 
creatures); and thence these two faults do no harm to the sacrificers. 
Therefore all that is deficient or in excess with them who have this 
knowledge, enters Prajapati. Thence they should commence speaking 
by (repeating) this (mantra). 
25. f 

(The Chaturhotri Mantras. The Bodies of Prajépati. The Brahmodyamn. 
The Sacrificers take their Seats in Heaven.) 

When the Hotar is about to repeat the Chaturhotri mantra, he cries, 
“Adhvaryu!” Thisis the proper form of âhâva (at this occasion, and 
not somsdvdm). The Adhvaryu then responds, “Om, Hotar! tathd Hotar !” 
The Hotar (thereupon) repeats (the Chaturhotri mantras), stopping at each 
of the ten padas! 

(1) Their sacrificial spoon was intelligence ! 

(2) Their offering was endowed with intellect! 

(3) Their altar was speech ! 

(4) Their Barhis (seat) was thought! 

(5) Their Agni was understanding! 

6) Their Agnidhra was reasoning! 
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(7) Their offering (kavis) was breath ! 
(8) Their Adhvaryu was the Saman! 
(9) Their Hotar was Vachaspati ! 
(10) Their Maitraévaruna (upa-vakté) was the mind ! 
(11) They (sacrificers) took (with their mind) the Graha! 
(12) O ruler Vachaspati, O giver, O name! 
(13) Let us put down thy name! 
(14) May’st thou put down our (names); with (our) [362} names go to 
heaven (announce our arrival in heaven) ! 
(15) What success the gods who have Prajâpati for their master, 
gained, the same we shall gain !”° 
The Hotar now reads the Prajdpati tanu (bodies) mantras, and the 
Brahmodyam. 
(1 & 2) Hater of food, and mistress of food. The eater of food is 
Agni; the mistress of food is Aditya. 
(3 & 4) The happy and fortunate. By “happy ” Soma, and by “ fortu- 
nate ” cattle are meant. 
(5 & 6) The houseless and the dauntless. “ Houseless” is Vayu, who 
never lives in a house, and “ fearless ” is Death, for all fear him. 
(7 & 8) The not reached, and not to be reached. “The not reached” is 
Earth, and “ the not to be reached ” is Heaven. 


(9 & 10) The unconquerable, and the not to be stopped. “ The unconquer- 
able” is Agni, and “ the not to be stopped ” is Aditya (sun). 


(11 & 12) Who has no first (material) cause (aptrvd), nor is liable to 
destruction. “ Who has no first (material) cause” is the mind 
(manas) and “ what is not liable to destruction ” is the year. 


These twelve bodies of Prajapati make up the whole Prajapati. On 
the tenth day, one reaches the whole Prajapati. 


They now repeat the Brahmodyam.° “ Agni is [868] the house-father ; 
“ thus say some, for he is the master (house-father) of the world (earth). 
“ Vayu is the house-father, thus say others ; for he is the ruler of the airy 
“ region. That one (Aditya, the sun) is the house-father ; for he burns 


8. Heaven-world, The gods ascended to heaven by sacrifice. The same is the 
object of the sacrificers. This isthe Graha mantra, recited by the Hotar. Now follow 
the Prajadpati tanu mantras, and the Brahmodyam. There are twelve Prajapati tannu 
mantras ; they are repeated by pairs, every time two, 

9. That is, what Brahmans ought to repeat. It begins with the words, Agnir grihapatih, 
and ends with ardtsma. This Brahmodyam is no proper mantra, but a kind of Brihmanam, 


or theological exposition. However, the whole is repeated by the Hotar as a mantra, 
See the whole of it also in the Asv, Sr. 8. 8, 13. 
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“(with his rays). The Ritus are the houses. He who knows what 
“ god is their (the Ritu’s) house-father, becomes their house-father, and 
“succeeds. Such sacrificers are successful (they become masters them- 
“ selves). House-father (master) becomes he who knows the god who 
“ destroys the evil consequences of sin (Aditya, the sun). This house- 
“father destroys the evil consequences of sin and becomes (sole) 
“master. These sacrificers destroy the evil consequences of their sin 
“(and say), O Adhvaryu ! we have succeeded, we have succeeded.” 


FIFTH CHAPTER. 
(The Agnihotram. On the Duties of the Brahmá Priest). 
26. g 


(The Agnihotram.' When the Sacrificer has to Order his Priest to Bring 
Fire to the Ahavaniya. The Sixteen Parts of the Agnihotram.) 


The Agnihotri says to his Adhvaryu, “ Take from ” (here the Garha- 
patya fire) the Ahavaniya fire.’ Thus he says at evening; for what 
good he was doing during the day, all that is taken away (together with 
{864] the fire and brought) eastwards and put in safety. If he says at 
morning time, “ Take from (here) the Ahavaniya,” then he takes with 
him all the good he was doing during the night (brings it) eastwards 
and puts it in safety. The Ahavaniya fire is the sacrifice (sacrificial fire) ; 
the Ahavaniya is the heaven-world. He who has this knowledge, 
places the heaven-world (the real heaven) in the heaven-world, which 
(is represented by) the sacrifice alone. Who knows the Agnihotram 
which belongs to all gods, which consists of sixteen parts, and is placed 
among cattle, is successful by means of it. 

What in it (the offering of which the Agnihotram consists) is of the 
cow (such as milk) belongs to Rudra. What is joined to the calf, belongs 
to Vayu. What is being milked, belongs to the Asvins. What has 
been milked, belongs to Soma. What is put on the fire to boil, belongs 
to Varuna. What bubbles up (in boiling) belongs to Pfsan. What 
is dripping down, belongs to the Maruts. What has bubbles, belongs to 
Visvedevas. The cream (of the milk) gathered, belongs to Mitra. What 

1 The Agnihotram is a burnt offering of fresh milk, brought every day, twice during the 
whole term of life, Before a Brahman cau take upon himself to bring the Agnihotram, he 
has to establish the three sacred fires, Garhapatya, Naksina and Ahavaniya. This cere- 
mony is called Agnyidhana. The performers of these daily oblations are called “ Agni- 
hotris”. They alone are entitled to bring the Istis and Soma sacrifices, There are, up to 


this day, Agnihotrfs in the Dekkhan, who may be regarded as the true followers of the 
ancient Vedic religion. 
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falla out (of the pot), belongs to Heaven and Earth. What turns up 
(in boiling), belongs to Savitar. What is seized (and placed in the vessel), 
belongs to Visnu. What is placed (on the Vedi) belongs to Bribaspati. 
The first offering is Agni’s, the latter portion is Prajapati’s, the 
offering itself (chief portion) belongsto Indra. This is the Agnihotram, 
belonging to all gods, which comprises sixteen parts. ` 


27. 

(How the priest has to make good certain casualties which may happen 
when the Agnihotram is offered.) 

If the cow of an Agnihotri * which is joined to her calf, sits 
down during the time of being milked, what is the penance for it ? 
He shall repeat over it this [865] mantra. “Why dost thou sit 
down out of fear? From this grant us safety ! Protect all our cattle! 
Praise to: Rudra the giver!” (By repeating the following mantra) 
he should raise her up. “The divine Aditi (cow) rose, and put long 
life in the sacrifice, she who provides Indra, Mitra and Varuna with their 
(respective) shares (in the sacrifice).” Orhe may hold on her udder and 
mouth a vessel filled with water and give her (the cow) then to a Brahman. 
This is another Prayaschitta (penance). 

If the cow of an Agnihotri, which is joined to her calf, cries during 
the time of being milked, how is this to be atoned for ? If she criesout of 
hunger, to indicate to the sacrificer what she is in need of, then he 
shall give her more food in order to appease her. For food is appeasing. 
The mantra sityavasad bhagavati (1, 164, 40) is to be repeated. This is the 
Prayaschitta. 

If the cow of an Agnihotri which is joined to her calf moves during 
the time of being milked, what is the Prayaschitta? Should she in mov- 
ing spill (some milk) then he shall stroke her, and whisper (the following 
words), “ What of the milk might have fallen to the ground to-day, what 
“‘might have gone to the herbs, what to the waters,—may this milk be in 
‘my houses, (my) cow, (my) calves, and in me.” He shall then bring a 
burnt offering with what has remained, if it be sufficient for making the 
burnt offering (Homa). 

Should all in the vessel have been spilt (by the moving of the cow) 
then he shall call another cow, milk her and bring the burnt offering with 
that milk, and sacrifice it. It is to be offered alone in faith.’ 


* The cow herself is called Agnihotri, 


* The meaning of the sentence : ayzq@q wert etaea is: this (substitute) is to be offered 
(completely) even including the sraddhd. This is the formula : ME TST alà (i.e.) “ I offer 
(this) in faith (as a believing one).” 
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[866] This is the Prayaschitta. He who with such a knowledge offers 
the Agnihotram, has (only) offerings in readiness (which are fit) and has 
(consequently) all (accepted by the gods). i 

-— 28. 

(On the Meany of the Agnihotram, if Performed th Perfect Faith. It 
represents Dakşinå. The Aśvina Sastra, Mahdvrata, and Agnicha- 
yana are hinted at in it.) 

That Aditya (the sun) is his (the Agnihotri’s) sacrificial post, the 
earth is his altar, the herbs are his Barhis (seat of grass), the trees are his 
fuel, the waters his sprinkling vessels, the directions the wooden sticks 
laid round about (the hearth), If anything belonging to the Agnihotri 
should be destoryed, or if he should die, or if he should be deprived of 
it, then he should receive all this in the other world, placed, as it were, 
on the Barhis (sacrificial litter). And the man who, having this know- 

ledge, performs the Agnihotram, will actually obtain (all this). 

He brings as Daksiné (donation) both gods and men mutually, 
and everything (the whole world). By his evening offering he presents 
men to the gods, and the whole world. For men, if being fast asleep 
without shelter, as lt were, are offered as gifts to the gods. By the 
morning offering he presents the gods as gifts to men, and the whole 
world. The gods, after having understood the intention (of men that the 
gods should serve them) make efforts (to do it), saying “ I will do it, I will 
go.” What world a man, who has presented all this property to the gods, 
might gain, the same world gains he who, with this kaowledge, performs 
the Aynihotram. 

By offering the evening oblation to Agni, the Agnihotri commences 
the Asvina Sastra (which [867] commences with a verse addressed to 
Agni). By using the term vach, i. e., speech (when taking out the 
Agnihotram) he makes a (pratigara), 2. e., response (just as is done at 
the repetition of a Sastra). 

By (thus) repeating every day “ Vach,” the Asvina Sastra * is recited 
by Agni at night, for him who, having this knowledge, brings the Agni- 
hotram. 

4 The Asvina Sastra is required at the commencement of the Gavém ayanam, when 
making Atirâtra. See 4, 17-11. The author of our Brahmana here tries to find out some 
resemblance between the performance of the evening Agnihotram and the Asvina Sas- 
tra. He finds it in the circumstance, that this offering belongs to Agni, and the Asvina 
Sastra commences with a verse addressed to Agni (4, 7). Having thus obtained the 
commencement of the Sastra, he must find out also the pratigara or response which 
belongs to every Sastra. This he discovers in the formula: véchd två hotre, which the 


= Agnihotri repeats as often as the offering is taken out for being sacrificed. 
A : 
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By offering the morning oblation to Aditya, he commences the Mahi- 
vrata * ceremony. By using (a term equivalent to) prâna, i. e., life (when 
eating the remainder of the Agnihotram) he makes a pratigara (also). By 
(thus) repeating every day the word “food” (life), the Mahavrata (Sas- 
tram) is recited by Aditya at day for him who, with this Rnowledge, per- 
forms the Agnihotram. 


The Agnihotri has to perform during the year 720 evening offerings 
and also 720 morning offerings, just as many bricks (1440) marked by 
sacrificial formulas as are required at the Gavâm ayanam. He who with 
such a knowledge brings the Agnihotram, has the sacrifice performed with 
a Sattra [868] lasting all the year (and) with Agni Chitya € (the hearth 
constructed at the Chayana ceremony). . 


29, 


(Whether the Morning Oblation of the Agnihotri is to be Offered Before or 
After Sunrise. 


Vrisasusma, the son of Vatavata, the son of Jatukarna, said, “ We 
shall tell this to the gods, that they perform now the Agnihotram, which 
was brought on both days (on the evening of the preceding, and the 
morning of the following, day) only every other day.” And a girl, who 
was possessed by a Gandharva, spoke thus, ‘ We shall tell it to the Pitaras 
(ancestors), that the Agnihotram which was performed on both days, is 
now performed every other day.” 


The Agnihotram performed every other day is performed at evening 
after sunset, and at morning before sunrise. The Agnihotram performed 
on both days is performed at evening after sunset, and at morning after 
sunrise. Therefore, the Agnihotram is to be offered after sunrise. For 
he who offers the Agnihotram before sunset, reaches in the twenty- 
fourth year the Gayatri world, but if he brings it after sunrise, in the 


* This concludes the Gavam ayanam. See the note to 4, 12, The resemblance between 
the Mah4vrata and the morning Agni toma is found by our author in the following 
points: The morning Agnihotram belongs to Aditya, and the Niskevalya Sastra of the 
Mahavrata commences witha mantra addressed to the same deity. The Pratigara he 
finds in the mantra, annam payo reto smdsu, which the Agnihotri repeats as often as he 
eats the remainder of his offering. 

* Ateach Atirdtra of the Gavam ayanam, the so-called Ohayana ceremony takes 
place. This consists in the construction of the Uttar& Vedi (the northern altar) in the 
shape of an eagle. About 1440 bricks are required for this structure, each being conse- 
crated with a separate Yajus mantra. This altar represents the universe. A tortoise 
is buried alive in it, and a living frog carried round it and afterwards turned out, The 
fire kindled on this new altar is the Agni Ohitya. To him are the oblations of flesh and 
Soma to he given. The whole ceremony is performed by the Adhvaryu alono. 
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twelfth. When he brings the Agnihotram before sunrise during two 
years, then he has actually sacrificed during one year only. Butif he 
sacrifices after sunrise, then he completes the yearly amount of offerings 
in one year. Therefore [869] the Agnihotram is to be brought after 
sunrise. He @ho sacrifices after sunset at evening, and after sun- 
rise in the morning, brings the offering in the lustre of the day-night 
(Ahoratra). For the night receives light from Agni, and the day from the 
sun (Aditya). By means of this light the day is illuminated. Therefore 
he who sacrifices after sunrise, performs the sacrifice only in the light 
of Ahoratra (that is, he receives the light only once, instead of twice, the 
offering brought before sunrise belonging to the night, and being illumi- 
nated by Agni, not by Aditya). 
30. 


(Several Stanzas Quoted Regarding the Necessity to bring the Agnthotram 
After Sunrise). 


Day and night are the two wheels of the year. By means of both, he 
passes the year. He who sacrifices before sunrise, goes by one wheel, as 
it were, only. But he who sacrifices after sunrise, is going through the | 
year with both wheels, as it were, and reaches his destination soon. 
There is a sacrificial Gatha (stanza) which runs as follows: 


All that was, and will be, is connected with the two Samans, Brihat 
“and Rathantaram, and subsists through them. The wise man, after having 
“established the sacred hearths (the Agnihotri), shall bring a different 
“ sacrifice at day, and a different one at night (7. e., devoted to different 
“ deities).”’ 

The night belongs to the Bahata, the day to the Brihat. Agni 
is the Rathantaram, Aditya the Brihat. Both these deities cause him to 
go to the heaven-world, to the place of splendour (bradhna), who with 
this knowledge sacrifices (the Agnihotram) after sunrise. Thence it is to 
be sacrificed after sunrise. Regarding this, there is a sacrificial Gatha 
chanted, which runs as follows: = 


“ Just as a man who drives with one pack-horse [370] only without 
“ purchasing another one, act all those men who bring the Agnihotram 
“ before sunrise.” 


For all beings whatever follow this deity (Aditya) when he stretches 
(the arms at sunrise and sunset). He who has this knowledge, is followed 
by this deity, after whom all follows, and he follows her. For this Aditya 


= 
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is the “ one guest ” who livés among those who bring the sacrifice after 
sunrise. Concerning this there is a Gatha (stanza, which runs as fol- 
lows) : 

“ He who has stolen lotus fibres, and does not receive (even) one guest 
on the evening, will charge with this guilt the not guilty @nd take off the 

“ guilt from the guilty.”” 

This Aditya is the “one guest” (ekdtithih) he is it “ who lives among 
the sacrificers.”’ The man who [871] thinking, it is enough of the 
Agnihotram, does not sacrifice, to this deity (Aditya), shuts him out from 
being his guest. Therefore this deity, if shut out, shuts such an Agnihotrt 
out from both this world and that one. 

Therefore he who thinks, it is enough of the Agnihotram, may 
nevertheless bring sacrifices. Thence they say, a guest who comes at 
evening is not to be sent away. It happened that once a learned man, 
Janaéruteya, a resident of a town (a Nagari), said to an Atkddasdkga, a 
descendant of Manutantu, “ we recognise from the children, whether one 
brings the Agnihotram with or without the proper knowledge.” Aikada- 
saksa had as many children as are required to fill a kingdom. Just 
as many children will he obtain who brings the Agnihotram after sunrise. 


31. 


(The Agnihotram is to be Offered After Sunrise). 


In rising, the sun joins his rays to the Ahavanîya fire. Who, therefore, 
sacrifices before sunrise, is like a female giving her breast to an unborn 


7 Sayaga makes the following remarks on this rather obscure stanza : 


ga aqrandiat aaa aRaagen aalagaan ma makeri- 
qa wt zen | adan Re m Ra qaqa aaa saaat 
area i Ys ar gaad a: saaa: a: gare Sat ard 
sgid a: maaa: aie qe amsa AARNE A a: saaa: AA 
yearn faa aà aa gR ma: sgud AAR MET: gaT- 
Raa a Rara I a gary wA nR get ta waar MR- 
aa mafaia gala ada a Rannad ge ami erraia 


Maanga Praag u 

The stealing of bisâni, i.e., lotus fibres, from a tank appears to have been a great 
offence in ancient times. Not to receive one guest (at jleast) on the evening was consis 
dered as equally wicked. The man who has committed such crimes will, in order to clear 
himself from all guilt, charge an innocent man with it. The forms abhisastdt and apahardt 
have evidently tho sense of a fature tense, as is the case in other instances also. The 
stanza in question appears to be very old, and was hardly intelligible even to the author 
of our Brahmapam. He means by ekatithih “ the one guest,” the sun, which, according 
to the context, cannot have been the original sense, 
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child, or a cow giving her udder to an unborn calf. But he who sacrifices 
after sunrise is like a female giving her breast to a child which is born, 
or like a cow giving her udder to a calf which is born. The Agnihotram 
being thus offered to him (Sarya), he (Sirya) gives to the Agnihotri in 
return, food ir both worlds, in this one and that one. He who brings the 
Agnihotram before sunrise, is like such an one who throws food before 
a man or an elephant, who do not stretch forth their hands (not caring 
for it). But he who sacrifices after sunrise, is like such an one who ` 
throws food before. a man or an elephant who stretch forth their hands. — 
He who has this knowledge, and sacrifices after sunrise, lifts up with 
this hand (Aditya’s hand) his sacrifice, and puts it down [872] in the 
heaven-world. Therefore the sacrifice is to be brought after sunrise. 

When rising, the sun brings all beings into motion (pranayati). 
Therefore he is called prdna (breath). The offerings of him who, knowing 
this, sacrifices after sunrise, are well stored up in this praya (Aditya). 
Therefore it is to be sacrificed after sunrise. 


That man is speaking the truth, who in the evening after sunset, and 
in the morning after sunrise, brings his offering. He commences the 
evening sacrifice by the words, “Bhir, Bhuvah, Svar, Om! Agni is 
Light, Light is Agni;” and the morning sacrifice by “ Bhir, Bhuvah, 
Svar, Om! Bun is Light, Light is Sun.” The truth-speaking man offers 
thus in truth, when he brings his sacrifice after sunrise. Therefore it 
must be sacrificed after sunrise. This is well expressed in a sacrificial 
stanza which is chanted. 

“Those who sacrifice before sunrise tell every morning an 
“ untruth ; for, if celebrating the Agnihotram at night which ought to be 
“ celebrated at day, they say, Sun is Light, but then they have no light 
“ (for the sun has not risen).” 


32. 


(On the Creation of the World. The Origin of the Vedas and the Sacred 
Words. The Penances for Mistakes committed at a Sacrifice.) 


Prajapati had the desire of creating beings and multiplying himself. 
He underwent (consequently) austerities. Having finished them, he 
created these worlds, viz., earth, air and heaven. He heated them(with the 
lustre of his mind, pursuing a course of austerities); three lights were 
produced: Agni from the earth, Vayu from the air, and Aditya from 
heaven. He heated them again, in consequence of which the three Vedas 
were produced. The Rigveda came from Agni, the Yayurveda from 
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Vayu, and the Sâmaveda from Aditya. He heated these Vedas, [373] 
in consequence of which three luminaries arose, viz, Bhûr came from 
the Rigveda, Bhuvah from the Yajurveda, and Svar from the Sâmaveda, 
He heated these luminaries again, and three sounds came out of them 
â, uand m. By putting them together, he made the syllable om. There- 
fore he (the priest) repeats “ Om ! Om!,” for Om is the heaven-world, and 
Om is that one who burns (Aditya). 


Prajapati spread the sacrifice* (extending it), took it, and sacrificed 
with it. By means of the Rich (Rigveda), he performed the duties of the 
Hotar; by means of the Yajus, those of the Adhvaryu; and by means 
of the Siman, those of the Udgatar. Out of the splendour (seed) which 
is inherent in this three-fold knowledge (the three Vedas), he made the 
Brahma essence. 


Prajapati offered then the sacrifice to the gods. The gods spread it, 
took it, and sacrificed with it, and did just as Prajapati had done 
(regarding the office of the Hotar, &c). The gods said to Prajapati, “ If 
a mistake has been committed in the Rik, or in the Yajus, or in the 
Saman in our sacrifice, or in consequence of ignorance, or of a general 
misfortune, what is the atonement for it? ” Prajapati answered, “ When 
you commit a mistake in the Rik, you shall sacrifice in the Garha- 
patya, saying Bhith. When you commit one in the Yajus, then you shall 
sacrifice in the Agnidhriya fire’ or (in the absence of it, as is the case) 
in the Havis offerings, °° in the cooking fire (Daksina Agni) saying, 
Bhuvak. When a mistake is committed in the Saman, then it is to be 
sacrificed in the Ahavaniya fire by saying, Svar. When a mistake has 
been committed out of ignorance, or in consequence of a general 
[874] mishap, then you shall sacrifice in the Ahavaniya fire, reciting all 
three words, Bhih, Bhuvah, Svar. These three “ great words” (vydhritt) 
are like nooses to tie together the Vedas. It is just like joining one 
thing to another, one link to another link, like the stringing of anything 
made of leather, or of any other thing, and connecting that which was 
disconnected, that one puts together by means of these great words all 
that was isolated in the sacrifice. These Vyâhritis are the general 
Prayaschitta (penance); thence the penances (for mistakes ) at a sacrifice 
are to be made with them. 


* It is regarded as a person. 
°’ This is used only in the Soma sacrifices, 


1 Such as the Darsaptirnamasa igsti, Chaturmasya isti, &e, 


33. 


(On the Office ofthe Brahma Priest. He ought to remain Silent during all 
the Principal Ceremonies.) 


The great sages (mahdvadahk) ask, “When the duties of a Hotar are 
performed by the Rik, those of the Adhvaryus by the Yajus, and those 
of the Udgatar by the Saéman, and the three-fold science is thus properly 
carried into effect by the several (priests employed), by what means then 
are the duties of the Brahma priest performed?” To this one should 
answer, “This is done just by means of this three-fold science.” 


He who blows (Vayu) is the sacrifice. He has two roads, viz., speech 
and mind. By their means (speech and mind), the sacrifice is performed. 
In the sacrifice‘ there are both, speech and mind, required. By means of 
speech the three priests of the three-fold science perform one part 
(assigned to Vach); but the Brahma priest performs his duty by the 
mipd only. Some Brahma priests, after having muttered the Stomabha- 
gas 11 when all arrangements have been made for [875] the repetition of 
the Prdtaranuvdka (the morning prayer) sit down, and speak (without 
performing any of the ceremonies). : 


Respecting this (the silence on the part of the Brahmåâå priests), a Brah- 
man,who saw a Brahma priest at the Prataranuvaka talk, said (once) “ they 
(the priests and the sacrificer) have made one-half of this sacrifice to 
disappear.” Just as aman who walks with one foot only, or a carriage 
which has one wheel only, falls to the ground, in the same manner the 
sacrifice falls to the ground (bhresan nyeti), and if the sacrifice has 
fallen, the sacrificer falls after it too (if the Brahma priests talk during 
the time they ought to be silent). Therefore the Brahma priest should, 
after the order for repeating the Prataranuvika has been given, refrain 
from speaking till the oblations from the Upamsu and Antaryima 
(Grahas) are over. After the order for chanting the Pavamåna Stotra has 
been given (he ought also to refrain from speaking) till the last verse (of 
the Stotra) is done. And [376] again, he should during, the chanting of 
the (other) Stotras, and the repeating of the Sastras, refrain from 
speaking, till the Vasatkara (at the end of the Yajy& verse of tha 
Sastra) is pronounced. Likewise, as a man walking on both his legs, 


1 The Stomabhégas are certain Yajus-like mantras which are tobe found in 
the Brihmanas of the Simaveda only (not in the Yajus or Rigveda). Each of these 
mantras,consists of four parts: (a) To what the Stoma is like, such as a cord, a joint, &c. ; 
(b) To what itis devoted or joined; (c) An order to the Stoma to favour the object to 
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and a carriage going on both its wheels, does not suffer any injury; in 
the same way such a sacrifice (if performed in this manner), does not 
suffer any injury, nor the sacrificer either, if the sacrifice be not 
injured. 


34. 
(On the Work done by the Brahma. He Permits the Chanters to Chant) 


They say, When the sacrificer has the reward (daksind) given to the 
Adhvaryu, he thinks, “this priest has seized with his hands my Grahas 
(Soma cups), he has walked for me, he has sacrificed for me.” And when 
he has the reward given to the Udgatar, he thinks, “ he has sung for me ; ” 
and when he has the reward given to the Hotar, he thinks, “this priest 
has spoken for me the Anuvâkyâs, and the Yâjyâs, and repeated the 
Sastras.” But on account of what work done is the Brahmâ priest to 
receive his reward ? Shall he receive 12 the reward, thinks the sacrificer, 
without having done any work whatever ? Yes, he receives it for his medi- 
cal attendance upon the sacrifice, for the Brahm4 is the physician of the 
sacrifice (which is regarded asa man). Because of the Brahma priest 
performing his priestly function with the Brahma, which is the quintess- 
ence of the metres. He does one-half of the work, for he was at the head 
of the other priests, and the others (Adhvaryu, Hotar, Udg&tar) do the 
other half. (The Brahma priests tell if any mistake has been commit- 
[377] ted in the sacrifice, and perform the Prayaschittas, as described 
above.)18 
which it is joined ; (d) An order tothe chanters to chant the Stoma by the permission 
of Savitar in honour of Brihaspati. The last (fourth) part isin all the Stomabhaga 


mantras the same. I give here some of these mantras, which are all to be found in 
the Tandya Brahmanam (1, 8-9). They commence : 


1 (a) ead ©) qara et (c) ga Rea (d) Rag agerat eae 
2 (a) faa (b) aQ cat (c) wa Rrea (d) wae 

3 (a) sifeafacia (t) fea ean (c) fa Rra (d) aao 

4 (a) aRar (b) aeaRera at e) sealts fea (d) gao 

5 (a) Prevatsfa (b) Irà eat (c) FE Rra ke. 


The proper meaning of the repetition of these and similar mantras by the Brahm4 priests 
is, to bring the chant (Stoma), which is about to be performed, into contact with the 
external world, with day, night, air, rain, the gods, and secure the favour of all 
these powers and beings. 

12 In the original, haratd, which is to be taken in the sense of a future. 

» I have not translated the passage regarding the Priyaschitta to be performed by 
the Brahm4 priest if any mistake has been committed ; for it is only a repetition from 
5, 32. 
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The Prastotar!3 says, after the order for chanting the Stotram has been 
given, “ O Brahmé, we shall now chant, our commander!” The Brahma 
then shall say at the morning libation, “ Bhar ! filled with the thought of 
Indra, ye may sing !” and at the evening libation, [878] he says, “Svar ! 
filled with the thought of Indra, ye may sing.” ~ 

At the time of the Ukthya or Atirâtra sacrifice, all the three great 
words, Bhûr Bhuvah Svar are required. If the Brahma says, “ Filled 
with the thought of Indra, ye may sing,” this means, that the sacrifice is 
Indra’s, for Indra is the deity of the sacrifice. By the words, “ filled with 
the thought of Indra,” the Brahm& priest connects the Udgitha (the 
principal part of the chant) with Indra. This saying of the Brahm& 


means, “Do not leave Indra; filled with him, ye may sing.” Thus he 
tells them. - 


14 Tho announcement of the Prastotar, that the chanters are ready to perform their 
chant, as well as the orders to do so given by the Brahmâ and Maitrâvaruna, are contained 
in full in the Asval, Sr, S. (5, 2), and in the Sank, Sr. 8,(6, 8). I here give the text from 
the Asv. 8. :— 


war eae saa satarrenfatarakraaat afin: aRar fa aan 
quit sen saat ga gf areas ake adtaaat aa: aRar: aAa- 
gat gepeaarfrareary | eqaeata afar sae ad a Gel a aga MARA at aT 
Tra ay mara AAS after Anaa: Qeafiega: u 


(When the Prastotar calls) “ Brahm4, we shall chant, O commander !” then the two priests 
(tho Brahm4 and MaitrAvaruna) whose duty it is to allow (the chanters to sing) give their 
permission. The Brahmé, after having first muttered the words “bkr, be ye filled with 
Indra, created by Savitar (or permitted by Savitar),” at the morning libation, says, “chant ;” 
at the midday libation he uses, instead of bk#r, bhuvah ; and at the evening libation, 
svar (the remainder of the Japa being the same). Before all the Stotras which follow the 
Agnimâruta Sastra (which concludes the Sastras of the Agnistoma), that is to say, at 
the Ukthys, Solasi, Atirâtra sacrifices, &c., the Brahm4 mutters all the three great words 
(bhúr, bhuvah, svak along with the remainder of the formala) at the same time, The 
Maitr&varuaa, after having mattered, “ Speak what is right and true, ye who are created 
by Savitar, the god to whose honour praises are chanted, do not lose the sacred verses 
(chanted by you) which are life, may he protect both bodies of the S&man (the verses and 
the tune) Om !” says aloud “ chant !” 


t3783] SIXTH BOOK. 


FIRST CHAPTER. 
{On the Offices of the Gravastut and Subrahmanyé.) 


1 
(On the Origin of the Office of the Grdvastut.1 The Serpent 
Rist Arbuda.) 

The gods held (once upon a time) a sacrificial session in Sarvacharu. 
They did not succeed in [880] destroying the consequences of guilt. 
Arbuda, the son of Kadru, the Serpent Rigi, the framer of mantras, 
said to them, “You have overlooked one ceremony which is to be 
performed by the Hotar. I will perform it for you, then you will destroy 
the consequences of guilt.” They said, “ Well, let it be done.” At 
every midday libation, he then came forth (from his hole), approached 
them, and repeated spells over the Soma, squeezing stones. Thence 
they repeat spells at every midday libation over the Soma squeezing 
stones, in imitation of him (the Serpent Risi). The way on which this 
Serpent Rigi used to go when coming from (his hole) is now known 
by the name Arbudodd Sarpant (at the sacrificial compound). 


1See also him about Asv, Sr. 8.5, 12. His services are only required at the midday 
libation. He performs his function of repeating mantras over the Soma, squeezing stoneg 
before the so-called Nadhi Gharma ceremony. He enters through the eastern gate, and 
passes on to the two Havirdhanas (the two carts, on which the sacrificial offerings are 
put, and the two covered places, in which these two carts are). Having arrived north-east 
of the exterior front of the axe (aksaSiras) of the southern Havirdh&na, he throws off 
a stalk of grass heldin his hand, which ceremony is called nirasanum (it is performed 
often by other priests also), He then faces the Soma shoots, assuming a peculiar posture, 
The Adhvaryu gives him a band (us»/s3a), which he ties round his face. As soon as 
the Adhvaryu and his assistants take the Soma sprouts from below, the adhigavana 
board (see the note to 7, 32), he ought to repeat the mantras over the Grav4nas, which 
are now being employed for extracting the Soma juice. He commences with verseg 
containing the term su, to squeeze, or derivatives of it. The first is: abhi två deva savitar 
(1, 24, 3), After some more single verses follow, the three principal Grâ vâna hymns, viz., 
praite vadantu (10, 94), @ va rimjuse (10, 76), and pra vo grévdnah (10, 175). The first 
and the last are said to have been seen by Arbuda, the Serpent Rigi, the second by Jarat 
karna, one of the Serpent tribe also. These hymns very likely formed part of the so-called 
Sarpaveda or Serpent Veda (see the Gopatha Brahmanam 1, 10, according to whose 
statement this Veda came from the east), and were originally foreign to the Rigveda. 
They may be, nevertheless, very ancient. The two latter hymns are to be repeated 
before the last verse of the first, and are thus treated like a Nivid at the evaning libation. 
Either in the midst, or before, or, after these two hymns, the Gravastut must repeat the 
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The King (Soma) made the gods drunk. They then said, “ A poison- 

ous serpent (astvisa) looks at our King! Well, let us tie a band round 
his eyes.” They then tied a band round hiseyes. Therefore they recite 
the spells over the Soma squeezing stones, when having tied (round the 
eyes) a band in imitation (of what the gods did). The King (Soma) 
made them drunk. They said, “ He (the Serpent Risi) repeats his own 
mantra over the Soma squeezing stones. Well, let us mix with his 
mantra other verses.” They then mixed with his mantra other verses, 
in consequence of which he (Soma) did not make them drunk.* By 
mixing his mantra with other verses for effecting propitiation, they 
succeeded in destroying the consequences of guilt. 
[281] In imitation of this feat achieved by the gods, the Serpents destroyed 
all consequences of their own guilt. Having in this state (being quite 
free from guilt and sin) left off the old skin torn, they obtain a new one. 
Who knows tis, destroys the consequences of his own guilt. 


2 

(How Many Verses are to be Repeated over the Grdvanas. How they 
ought to be Repeated. They are Required only at the Midday Libation. 
No Order for Repeating them Necessary.) 

They say, With how many mantras should he (the Gr&vastut) pray 
over the Soma squeezing stones? The answer is, witha hundred; for 
the life of a man is a hundred years, he has a hundred powers, and a 
hundred bodily organs; by doing so, he makes man participate in age, 
strength, and bodily organs. (Others) say, He ought torepeat thirty-three 
verses, for he (the Serpent Rishi) destroyed the sins of thirty-three gods, 
for there are thirty-three gods. (Others) say, He ought to recite an 
unlimited number of such mantras. For Prajipati is unlimited; and 
this recital of tle mantras referring to the Soma squeezing stones belongs 
to Prajipati, and in it all desires are comprised. Who does so, obtains 
all he desires. Thence he ought to repeat an unlimited number of such 
mantras. 

Now they ask, In what way should he repeat these mantras (over 
the Soma squeezing stones)? Syllable by syllable, or should he take 
four syllables together, or pada by pada, or half verse by half verse, or 
so-called Pâvamânî verses (Rigveda 9.) He has to continue his recitation as long as 
the squeezing of the juice lasts, or he may go on till it is filled in the Grahas (@ wd graha 
grahandt); he then must conclude with the last verse of the first Gravana hymn. Besides 
this ritual for the GrAvastut, another one is given by Asvalfyana, which he traces to 


Ganagari. 
» These mantras were the antidote. 


260 


verse by verse? With whole verses (repeated without stopping) one 
does not perform any ceremony, nor with stopping at every pâda. If 
the verses are repeated with stopping at every syllable, or every four 
syllables, then the metres become mutilated, for [882] many syllables 
(sounds) would thus be lost. Thence he ought to (repeat) these mantras 
one half verse by another. For man has two legs, and cattle are four-footed. 
By doing so, he places the two-legged sacrificer among the four-legged 
cattle. Thence he ought to repeat these mantras by half verses. 


Since the Gravastut repeats only at every midday libation mantras 
over the Soma squeezing stones, how do mantras become repeated over 
them at the two other (morning and evening) libations? By repeating 
verses in the Gayatri metre, he provides for the morning libation; for 
the Gayatri metre is appropriate to the morning libation ; and by repeat- 
ing verses in the Jagati metre, he provides for the evening libation ; 
for the Jagati metre is appropriate to the evening libation. In this 
way he who, with this knowledge, repeats the mantras over the Soma 


squeezing stones only at the midday libation, supplies these praises for 
the morning and eveving libations. 


They say, What is the reason, that, whilst the Adhvaryu calls upon 
the other priests to do their respective duties, the Gravastut repeats 
this mantra without being called upon (without receiving a prdiga) ? 
The ceremony of repeating mantras over the Soma squeezing stones is of 
the same nature as the mind which is not called upon. Therefore the 
Gravastut repeats his mantra without being called upon. 


3 


(The Subruhmanyd Fomula. On its Nature. By whom it is to be Repeated, 
The Oblation from the Patnivata Graha. The Y Gjyé of the Agntdhra.) 


The Subrahmany4 * is Vich. Her son isthe [388] king Soma. At 


the time of buying Soma, they call the Subrahmanya (thither), just as 
one calls a cow. 


2 The Subrahmany& formula is contained in the Katyayana Srauta Satras (1,3), the 
Aguistoma Séma Prayoga, the sSatapatha Brahm, (3, 8, 4, 17-20), and the Taittiriys 
Aranyaka (1,12, 3-4). The peculiar pronunciation of this formula is noted by P&nini 
(1,2, 37-38). The most complete information on its use being only to be found in ‘the 


Samaveda Sûtras, I here give the passages from KatyAyana referring to i A 
the formula itself:— Se ocean 


mrama dear Ra graret: qrenftewaataisane? aa gent 
grectinte fren fad ana ign sha aes ie ge = 
Anasi ome atte mary dam anda iek = 
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[384] Through this son, the Subrahmanya priest milks* (obtains) all 
desires for the sacrificer. For Vach grants all desires of him who has 
this knowledge. They ask, What is the nature of this Subrahmanya ? 


After the Atithya Isti has been finished, he (the Subrahmany4) should stand in the front 
part of the enclosure made for the wife of the sacrificer inside the Vedi, and when 
touching the sacrificer and his wife, after having called thrice “ subrahmanyom,” recite 
the following formula, “ Come, Indra! come owner of the yellow horses ! “ram of Me- 
“ @hatithi! Men& of Vrisanasva! .thou buffalo (gaura) who ascendest the female 
“ (avaskandin), lover of Ahaly&! son of Kusika! Br&hmana! son of Gotama! (come) 
“thou who art called” (to appear) atthe Soma feast in so and so many days how 
many there might intervene (between the day on which the Subrahmanya calls 
him, and that of the Soma festival at which his presence is requested), The Subrah- 
manyA is required on the second, third, fourth and fifth day of the Agnistoma, and 
almost on every day of the other Soma sacrifices. On the second day, the terms, tryahe 
sutyam, “three days hence,” i.e. on the fifth); on the third day, dvyahe sutyâm, i.e., two 
days hence ; on the fourth, vas, i. e., to-morrow ; and on the fifth (the day of the Soma 
feast) adya, i, e. to-day, are used to mark the time when the Soma banquet, to which 
Indra is by this formula solemnly invited, is to come off. As far as aa which igs 


followed by the mentioning of the time appointed aye, ZAR, &c., there is no difference 
anywhere observable. But the few sentences which follow, and which conclude the 
formula, differ according to different schools. Some were (according to Kâtyâyaua) 
of opinion, that only smeg “ come hither ” is to follow; others recommended smire 


war, “ come hither, O Maghavan.” Others, such as Gautama, were of opinion, that 


either is to be omitted, and the concluding formula, gay wey arregar gaga 
“come, ye divine Brahmé priests, come, come.” has to follow immediately upon g, 


The name of the tune (Sâman), according to which itis chanted (or rather reeited) 
is Brahmaśrí, the metre is called Sampat, the Risi is Aditya, and Indra is the deity. 


At the so-called Agnishtut sacrifices, which open the Chaturdafarftra Sattras (sacrifi- 
cial sessions lasting for a fortnight), (Asv. Sr. S, 11, 2), the Subrahmany4 ealls Agni 
instead of Indra (Kâtyåy. 1, 4), according to Gautama, by the following formula: 


wa mS ttarat geqaan rè wader Pate sia maata wary) 


i. e., “Come, O Agni, with (thy) two red ones (horses), thou brightly shining, thou blaz- 
ing in smoke, Jataved&s, thou wise! Aùgiras! Br&éhmana, (come) called,” &c, In the 
concluding formula At ARo, RRA fires, is used instead of Jar According to Dh4nafijay 
the Subrahmany4 formula for Agni runs as follows: wang daa mau 


WMA AeA: A arraeefegequar aetra, (the remainder as above), i e.s 


“Come, Agni! master of the red horses, goat of Bhardv&ja, son of power, thou who 
ascendest (the female) ; lover of Usas,” &c, The latter formula is just like that one 
addressed to Indra. Agni, as well as Indra, are in both these formulas, which must be 
very ancient, invoked as family deities, the first pre-eminently worshipped by the 
Angirasa, the latter by the Kusikas. Both gods are here called “ Brahmans.” In later 
books, Indra appears as a Ksattriya, and as a model of a king. 


On the so-called Agnistomiya day, of all sacrifices (in the Agnigtoma, it is the 
fourth and precedes the Soma day), on which day the animal for Agni and Soma 
is slain and sacrificed, an extension of the Subrahmany4 formula takes place. The 
Subrahmanya priest has on this day to announce to the gods, that such and sneh 
one (the name of the sacrificer must be mentioned), the son of such and such one, 
the grandson of such and such one, offers, as a Diksita, (as initiated into the sacrifi- 
cial rites) a sacrifice (fifyar aad) The term, ‘Dikgita,’ forms then henceforth part 
of the name of the sacrificer, and his descendants down to the seventh degree. In 
this part of India, there are many Brahmans distinguished by this honorary epithet, 
which always indicates that, either the bearer of itor his immediate ancestors have 


performed s Soma sacrifice, and have been proclaimed idiksita by the Subrahmanyé ig 
all due form, 


3 Duke must be a 8rd person singulur, as SAy. explains it, 
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[385] One should answer, She is Vach. For Vach is Brahma, and Sub- 
rahma (good Brahma). 


They ask, Why does one call him (the Subrahmanya priest) who is 
a male, a female? (They answer) Subrahmanya represents Vach (which is 
in the feminine gender). 


They further ask, When all the other priests are to perform their 
respective duties within the Vedi, and the Subrahmanya outside the 
Vedi, how is it that the duty of the Subrahmanya (in this particular 
case) becomes performed inside the Vedi)? One should answer, The 
Vedi has an outlet where things (which are no more required) are 
thrown; if the Subrahmanya priest calls (the Subrahmanya) when stand- 
ing in this outlet, then,in this way (his duty is performed within the 
bounds of the Vedi). They ask, Why does he, standing in the outlet, 
repeat the Subrahmanya ? On this, they tell the following story.) 

The Risis held once a sacrificial session. They said to the most aged 
man among them, “ Call the Subrahmanya. Thou shalt call the gods 
standing among us (on account of thy age), as it were, nearest to them.” 
In consequence of this, the gods make him (the Subrahmany4) very aged. 
In this way, he pleases the whole Vedi. 


They ask, Why do they present to him (the Subrahmanyâ) a bull as 
a reward for his services? (The answer is) The bull is a male (vriga), the 
Subrahmanya is a female, both making thus a couple. This is done 
for producing offspring from this pair. 

The Agnidhra repeats the Yajyaé mantra for the Patnivata Graha (a 
Soma vessel), witha low voice. For the Patnivata is the semen virile, 
and the effusion of the semen virile passing on without noise, as it were, 
he does not make the Anuvasatkara. For [886] the Anuvasatkara is a 
stop. Thinking, I will not stop the effusion of the semen, he does not 
make the Anuvasatkara, for the semen which is not disturbed in its 
effusion, bears fruit. Sitting near the Nestar, he then eats, for the 
Nestar is in the room of women. Agni (Agnidhra) pours semen in wo- 
men, to produce children. He who has this knowledge, provides through 
Agni his females with semen, and is blessed with children and cattle. 

The Subrahmanya ends after the distribution of the Dakgiņâ,* for she 


is Vach. The Daksina is food; thus they place finally the sacrifice in 
food, which is Speech. 


* He represents Agni. 
* The DakshinA is distributed at the midday libation. 
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SECOND CHAPTER. 
(On the Sastras of the Minor Hotri-priests at the Sattras.) 


4. 


(On the Sastras of Minor Hotri-priests at the Morning and 
Evening Libations.) 

The Devas spread the sacrifice. When doing so, the Asuras approach- 
ed them, thinking, let us obstruct their sacrifice, They attacked them 
from the right side, thinking this to be the weak point. The Devas 
awoke, and posted two of their number, Mitra and Varuna, on the right 
side. Through the assistance of these two, the Devas drove the Asuras 
and Raksasas away from the morning libation. And thus the sacrificers 
drive them away (if they have the Maitravaruna Sastra repeated); thence 
the Maitravaruna priest repeats the Maitravaruna Sastra [887] at the . 
morning libation. The Asuras, defeated on the right side, attacked the 
centre of the sacrifice. The Devas awoke, posted then Indra, and defeated 
through his assistance the enemies. Therefore the Brahmandchchhamsi 
repeats at the morning libation the Indra Shastra. 


The Asuras, thus defeated, attacked the sacrifice on the northern 
side. The Devas posted on this side Indrégni, and defeated thus the 
Asuras. Therefore the Achhévaka repeats the Aindragna Sastra at the 
morning libation. For, by means of Indragni, the Devas drove the Asuras 
and Raksasas away from the northern side. 


The Asuras, defeated on the northern side, marched, arrayed in battle 
lines towards the eastern part. The Devas awoke and posted Agni east- 
wards at the morning libation. Through Agni, the Devas drove. the. 
Asuras and Raksasas away from the eastern front. In the same way, the 
sacrificers drive away from the eastern front the Asuras and Raksasas. 
Thence the morning libation is Agni’s. He who has such a knowledge, 
destroys the evil consequences of bis sin. 

The Asuras, when defeated eastwards, went westwards. The Devas 
awoke and posted the Vidve Devah themselves (westwards) at the third 
libation, who thus drove the Asuras and Raksasas away from the western 
direction at the third libation. Likewise, the sacrificers drive through 
the Visve Devah themselves at the third libation the Asuras and Rakgas 
away. ‘Thence the evining libation belongs to the Vidve Devéh. He who 
has such a knowledge, destroys the consequences of his sin. 

In this manner, the Devas drove the Asuras out of the whole sacrifice. 
Thence the Devas became masters of the Asuras. He who has this know- 
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ledge becomes therefore through himself (alone) master of his adversary 
and enemy, and destroys the consequences [388] of his sin. The Devas 
drove away the Asuras and destroyed the consequences of sin by means 
of the sacrifice arranged in such a way, and conquered the heaven-world. 
He who has this knowledge, and he who, knowing this, prepares (these) 
libation required in the said manner, drives away his enemy and hater, 
destroys the consequences of his guilt, and gains the heaven-world. 


5. 


(The Stotriya of the Following Day is made the Anurûpa of the Preceding 
Day in the Sastras of the Minor Hotri-priests at Soma Sarerifices last- 
ing for Several Days.) 


They use at the morning libation the Stotriya (triplet) (of the following 
day) as Anurfipas' (of the preceding day). They make in this way the 
following day the Anurûpa (corresponding to the preceding day). Thus 
they commence the performance of the preceding day with a view to that 
of the following. But this is not done at the midday libation ; for the 
Pristhas" (used then) are happiness (they are independent) ; they have 
at this (the midday libation) not that position (which the verses have at 
the morning libation) that they could use the Stotriya (of the following 
day) as Anurûpa (of the preceding day). Likewise they do not use at 
the third libation, the Stotriya (of the following day) as Anurûpa (of the 
preceding day). 


6. 


[889] (The Opening Verses of the Sastras of the Minor Hotri-priests at the 
Ahargava Soma Sacrifice, i.e., such ones as last for a Series of Days.) 


Now follow the opening verses (of these Sastras after the Stotriyas 
have beeu repeated). Rijunttt no Varuna (1, 90, 1) is that of the Mai- 
travaruna Sastra ; for in its second pada is said, “Mitra, the wise, may 
lead!” for the Maitrévaruna is the leader of the Hotri-priests. There- 
fore is this the leading verse. 


By Indram vo visvatas pari (1, 7, 10) commences the Brahmans- 
chchhamsi ; for by the words “ we call him (Indra) to the people” they call 


1 Bee on the meaning of the terms stotriya and anuriépa, note 41 on page 199. Tho 
first contains always those verses which the Sâma singers chant, the latter follows its 
form, and is a kind of supplement. 

2 The Samans of the midday libation aro called Prizthas ; and tho Stotriyas and 
Anurapas which accompany them, go by the same name. 
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Indra every day. When the Brahmandchebhamsi, with this knowledge, 

“recites this verse every day, then no other sacrifieer, notwithstanding 
he (Indra) might be called by different parties (at the same time), can 
get Indra away. 

Yat soma â sute nara (T, 94, 10) is the verse of the Achchhavaka. By its 
words “they called hither Indragni,” every called Indragni every day. 
When the Achchhavaka is doing this every day, no other one ean wrest 
(from them) Indragni. These verses (rijunttt &c.) are the boats which 
lead to the shores of the heavenly world. By their means the sacrificers 
cross (the sea) and reach the heavenly world. 


7. 
(The concluding verses of the same Sastras at the Ahargana 
Soma sacrifices.) 


Now follow the concluding verses of these Sastras: Te sydma deva 
varuna (7, 66, 9) is that of the Maitravaruna Sastra. For by its words, 
“ we contemplate food (tsam) and light (svar),” they get [890] hold of 
both worlds ; for “ food” is this world, and “light” is that world. 


By the triplet vyantariksam atirad (8, 14, 7-9), which has the ehar- 
acteristic vi, .¢c. asunder, the Brahmandehehhamsi opens the gates of the 
heavenly world. The words, “Indra, inebriated by Soma, cleft the hole 
and made appear the lights” (8, 14, 7), refer to the passionate desire of 
those who are initiated into the sacrificial art (for heaven) ; thenee it is 
called the Balavatt verse.” The words, “He drove out the eows, and 
revealed them which were hidden, to the Afgiras, and flung away Bala’, 
contain the expression of a gift to them (the Angiras). By the words, 
“ indrena rechand divi (verse 9) the heaven-world is alluded to.” By the 
words, “The fixed lights (stars) of heaven have been fastened by Indra, 
the fixed ones he does not fling away,” the sacrificers approach every 
day heaven and walk there. 

Aham sarasvativator (8, 38, 10), is the verse of the Achehhavika. For 
Sarasvati is the voice ; (the dual is used) for this day belongs to the “two 
who have the voice.” (As to who they are is expressed by the words) “I 
choose the tone of Indrigni.” For the voiee is the beloved residence of 
Indragni. Through this residence one makes both suecessful. Who has 
this knowledge, will be successful in his own residence (his own 
way). 

3 There is tho word vala hole, in it, which may be regarded as a proper name of an 


Asura also. 
8 
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8. 

(On the Ahina and Aikâhika concluding verses of the Sastras of the 

minor Hotri-priests.) 

The concluding verses of the Hotri-priests (Maitravaruna, Brahmané- 
chchhamsi, and Achchhavaka) are, at [891] the morning and midday liba- 
tions of two kinds, viz. âh 4na (which are proper for Soma sacrifices, which 
last for several days successively) and aikahtka (which are proper 
for Soma sacrifices which last for one day only). The Maitravaruna uses 
the aikahikas preventing (thus) the sacrificer from falling out of this 
world. The Achchhavaka uses the âhînas for making (the sacrificer obtain 
heaven). The Brahmanachchhmsi uses both ; for thus he holds both 
worlds (with his hands) and walks in them. In this way he (the 
Brahmandchchhamsi) walks holding both, the Maitravaruna and the 
Achchhavaka, the Ahina and Ekaha, and (farther) the sacrifical session 
lasting all the year round (such as the Gavém ayanam) and the Agnistoma 
(the model of all Aikihikas). 

The Hotri-priests require at the third libation Ekahas only for con- 
cluding. For the Ekaha is the footing, and thus they place the sacrifice 
at the end on a footing.* 

` At the morning libation he must read the Yâjyâ verses without stop- 
ping (anavanam). The Hotar shall not recite one or two additional 
verses (atitsamsanam) for the Stoma. Itis just the same case as if one 
who asks for food and drink must be speedily supplied. Thinking, I 
will quickly supply the gods their food, he speedily gets a footing in 
this world. He should make the Sastram at the two latter libations 
with an unlimited number of verses; for the heaven-world is unlimitted. 
(This is done) for obtaining the heaven-world. The Hotar may, if 
he like, recite those verses which the minor Hotri-priests used to repeat 
on a previous day. Or the Hotri-priests (may, if they like, repeat 
those verses) which the Hotar (used to repeat on the previous day) 
(For Hotar as well as the Hotri-priests form parts of one [892] body 
only). For the Hotar is the breath, and the Hotri-priests are the limbs. 
This breath goes equally through the limbs. Thence the Hotar should, 
if he like, receite those verses which the minor Hotri-priests used to 
recite on the previous day. Or the Hotr!-priest (may, if they like, repeat 
those verses) which the Hotar (used to repeat on the previous day). The 
last verses of the hymns with which the Hotar concludes, are the same 
with the concluding verses of the minor Hotri-priests at the evening 


“For the Ekéha sacrifices are the models of the others. 
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libation. For the hotar is the soul, and the Hotri-priests are the limbs; 
the ends of the limbs are equal, therefore the (three) Hotri-priests use, 
at the evening libation, the same concluding verses. 


> 


THIRD CHAPTER. 

(The hymns for lifting the Chamasa (Soma cups). The Prasthita Yâjyás 
of the seven Hotars concluding this ceremony. The two different kinds 
of Hotars. Explanation of some apparent anomalies in the perfor- 
mances of the minor Hotris. The Jagatt hymns for Indra. The 


concluding verses of the minor Hotri-priests. Ona peculiarity in the 


Sastras of the Achchhdvéha.) 
a 
(The number of verses which the Hotar has to repeat at the time of the 
Soma cups being lifted at the three libations.) 


When at the morning libation the Soma cups are lifted and filled 
he (the Maitravaruna) recites the hymn å tva vahantu harayah (1, 116.) 
the several verses of which contain the words vrisan (male), pita (drunk), 
suta (squeezed), mad (drunk), are complete in their form and are addressed 
to Indra, for [893] the sacrifice is Indra’s. He repeats Gayatris; for 
Gayatri is the metre of the morning liabation. At the morning libation 
he recites nine verses only ; one less (than ten). For the semen is poured 
in to a place made narrow (nydna). At the midday libation he repeats 
ten verses ‘; for the semen which was poured in a narrow place grows 
very large, after having reached the centre of the woman's body. At 
the evening libation he repeats nine? verses, one less (than ten) ; for 
from a narrow place (represented by the third libation) men are born. 
If he recites these hymns complete, than he makes the sacrificer bring 


forth the embryo of his (spiritual body) begotten in the sacrifice, which is 
the womb of the gods. 


Some recite every time only seven verses at the morning, midday 
and evening libations, asserting that there must be as many Puronuvakyas 
as there are Yajyds. Seven (Hotri priests) having their faces turned 
(towards the fire) receite the Yajya&s, and pronounce Vausat! Now 
they assert that those (seven verses) are the Puronuvâkyâs of these (seven 

1 They are the hymn, asdvi devam gorichikam (7 21). — e= 

* They are the hymn, ihopayéta Sayaso (4, 35). 
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Yajyas) ; but the Hotar ought not to do so (to recite only seven verses.) 
For in this way they spoil the semen of the sacrificer, and conseqnently 
the sacrificer himself. 


The Maitravaruna carries in this way the sacrificer, for the sacrificer 
is the hymn, by means of nine verses from this world to the airy region ; 
but by means of ten he carries him further on to that (heaven) world ; 
for the airy region is the oldest; from that world he takes him by 
means of nine verses upto the celestial world. Those who recite 
[395] only seven verses, do not wish to raise the sacrificer to heaven. 
Therefore the hymns are to be recited complete onlys. 


10. 
(On the Prasthita Yajyds: of the Hotars at the morning libation.) 


Some one (a theologian) has asked, When the sacrifice is Indra’s, why 
do only two, the Hotar and Brahmanichhamsi, at the morning libation, 
for the Soma drops which are in readiness, repeat Yâjyâs where Indra’s 
very name is mentioned, the Yajya of the Hotar being idam te somyam 
madhu (8, 54,8), that of the Brahmanichchhatsi, indra tva vrisabham 
vayam (3, 40, 1)? 

When the other (priests) repeat verses addressed to different deities, 
how do they concern Indra ? For the Yajya of the Maitravaruna is mitram 
vayam havdmahe (1, 23, 4), “ we invoke Mitra ;” but in its words varunam 
somapitaye i.e. “ we call Varuna to the Soma beverage;” there is an allu- 
sion to Indra ; for whatever word refers to “drinking”, hints at Indra, 
and pleases him. 

The Yajy4 of the Potar is, Maruto yasa hi kgaye (1, 86, 1); its words 
sa sugopatamo janah t.e. “he is the best protector,” allude to Indra ; for 


Indra is the gopd, which is a characteristic of Indra. Thus he pleases 
Indra. 


The Yajya of the Negtar is, agne patnir thé vahâ (1, 22,9); in its 
words, tvastiram somapitaye, [895] there is an allusion to Indra ; 


3 The hymns mentioned for the morning and evening libations contain each nine, 
that mentioned for the midday libation ten verses, 

‘ These YSjy4s are at each libation seven in number, and repated successively by the 
so called ‘seven Hotars' (Hotar, Maitr&varuna, Brahman4chehhansi, Potar, Nostar 
Aguidbra, and Achchhavika) when the Chamasa Adhvaryu or cup-bearers, aro holding ‘up 
the cups filled with Som1. As often as one of them bas repeated his Yajya, libations 
frum sevon cups are thrown at the same time in the fire, Tho rest is to be drunk by them, 
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for Indra is -Tvastar, which is a characteristic of Indra. Thus he 
pleases him. 

The Yajya of the Agnidhra is, Uksdnndya (8, 43,11); in its words 
Soma pristhdya vedhase, there is an allusion to Indra; for Indra is Vedhds 
(striker, beater) which is a characteristic of Indra. Thus he pleases him. 

The verse of the Achchhavaka, which is directly addressed to Indra, is 
complete, viz: pratarydvabhir (8, 38, 7), (for in the last part of it there is 
the term Indrdgnt). Thus all these verses refer to Indra. Though there are 
different deities mentioned (in them) (such as Mitra, Varuna, &c.) the 
sacrificer does not satisfy other deities (alone). The verses being in the 
Gayatri metre, and this being sacred to Agni, sacrificer gains, by means 
of these verses, the favour of three deities, i. e. Indra, the nénddevatés or 


different deities, and Agni. 
11. 


(The hymn to be repeated over the Soma cups being lifted, and the Pras: 

~thita Yájyâs at the midday libation.) 

At the midday libation, when the Soma cups are being lifted, the Hotar 
repeats, Asdvt devam gorichtkam (7, 21.1.). This hymn contains the words, 
vrisan, pita, suta, mad; its verses are complete in form and addressed to 
Indra. For the sacrifice belongs to Indra. The verses are in the 
Tristubh metre; for this metre is appropriate to the midday libation. ` 
They say, if the term mad “to be drunk” is only appropriate to the third 
libation, why do they recite such verses (containing this term) at the midday 
libation as Anuvâkyâs and Yajy4s? The gods get drunk, as it were, at 
the midday libation, and are then consequently at the third libation in a 
state of [896] complete drunkenness. Thence he repeats verses contain- 
ing the term mad as Anuvakyas and YAjyés at the midday libation. 

At the midday libation all the priests repeat YAjyfs addressed to 
Indra by his very name (for the Soma drops) which are in readiness. 
Some (the Hotar, Maitravaruna, and Brahmanachchhamsi) make the Yajyas 
with verses containing (besides the name of Indra) the words, abhi trid. 
So the Hotar repeats, pibd somam abhi yam ugra tarda (6, 17,1); the 
Maitravaruna, sa 4m påhi ya rijisht (6, 17, 2); and the Brahman- 
Achhathsi, evd pahi pratnathd (6, 17, 3). 

The Yajya of the Potar is, arvåħg ehi somakdmam (1, 104, 9). The 
Yajya of the Nestar is, tard yam somas tvam (3, 35, 6). The Yajya of 
the Achchhavaka is, indrdya somah pra divo vidânâ (3, 36, 2). The Yajya 
of the Agnidhra is, âpûrnô asya kalasah sváhá (3, 32, 15). 


* These throe verses contain forms of the verb trid (Lat, tradere) “to injure, to kill,” 
with tho preposition abhi, 
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Among these verses there are those containing the words abhi trid. 
For Indra once did conquer at the morning libation; but by means of 
these verses he broke down the barriers and made himself master 
(abhi trinat) of the midday libation. Thence these verses. 


12. 
(The hymn and the Prasthita Yajyds at the evening libation.) 


At the third libation the Hotar repeats at the time when the Soma 
cups are being lifted, the hymn thopayâta savaséd napatah (4, 35, 1). Its 
verses which are complete in form, are addressed to Indra, and belong 
to the Ribhus, contain the words vrisan, pita, [897] suta mad. They ask, 
Why is the Pavamâna Stotra at the evening libation called Arbhava, 
though they do not sing Ribhu verses? (The answer is) Prajapati, the 
father, when transforming the Ribhus who were mortals, into immortals, 
gave them a share in the evening libation. Thence they do not sing 
Ribhu verses, but they call the Pavamana Stotra Arbhava. 


One (great Risi) asked about the application of metres, viz. for what 
reason does he use the Tristubh metre at the third libation, whilst the 
appropriate metre for this libation is Jagati, as well as the Gayatri that 
for the morning, and the Tristubh for the midday libation? One ought 
to say (in reply), At the third libation the Soma juice is done ; but if they 
use a sparkling ( sukriyam) metre as the Tristubh, the juice of which 
is not done, then they provide the (third) libation with juice (liquor). 
Then he makes Indra participate in this libation also. One says, Why, 
since the third libation belongs to Indra and the Ribhus, and the Hotar 
alone makes the Yâjyâs for the Soma which are in readiness (prasthita) 
with an Indra-Ribhu verse, at the third libation, do the other Hotri- 
priests use verses addressed to various other deities for their Yâjyâs ? 
In the Yajy& of the Hotar, ribhubhir vajadbhik samuksitam (not in the 
Rigveda) the Ribhus are mentioned, but in the Yâjyâs of the other 
priests they are only hinted at. 


The Maitravaruna repeats, indravaruna sutapdvimam sutam (6, 68, 10); 
in the words, yuvo ratho adhvaram devavitaye, there is a plurality (in the 
words devavitaye=derdndm vitaye, i.e. for the enjoyment of the gods) which 
is a characteristic of the Ribhus. 

The Brahman4chchhamsi repeats the verse, indrascha somam pibatam 
(4, 50, 10); in its words, visantu indavah, i. e. “ may the drops come,” a 
[398] plurality is expressed, which is a characteristic of the Ribhus. 
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The YAajya of the Potar is, á vo vahantu saptayo (1, 85, 6 ); in its 
words, raghu atvdnah prajigdta bahubhir there is a plurality (these 
three words are in the plural) expressed, which is the characteristic of 
the Ribhus. . 


The Yajya of the Nestar is, ameva nah suhavd (2, 36, 3), in it the 
word gantana “go ye!” expresses a plurality. 

The Yajya of the Achchhav&ka is, indrévignu pibatam madhvo (6, 69, 7) ; 
its words, â vim amdhdémsi madirani expresses a plurality. 

The Yajya of the Agnidhra is, imam stomam arhate (1, 94, 1) ; in its 
words ratham iva satmmahem (this is first person plural) there is a plurality 
expressed. 

In this way all these verses become Aindra—Arbhavah. By repeating 
verses being (apparently) addressed to various deities, he pleases ether 
deities (also), save Indra and the Ribhus. They are the conquerors of the 
jagat i. e. world ; therefore the Jagati metre is required for the evening 
libation, to make it successful. 


13. 
(On the relationship of those Hotars who have to repeat a Sastra to those 


- 


who have none. How the Sastras of the minor Hotri-priests are supplied 
at the evening libation.) 


Some one asks, Some of the duties of the Hotri-priests being performed 
without Sastra,* some with Sastra, how are then all these ceremonies (as it 
[399] should be) provided with their respective Sastras, and consequent- 
ly equal and complete ? (The answer is) They call the performance (i.e. 
the repetition of Yajyas) of those (Hotris) who like the Potar, Nestar, and 
Agnidhra, have no Sastra (to repeat) Hotrâ (also), on account of their 
reciting their (respective) verses along with (the other Hotri-priests, such 
as the Hotar, Maitravaruna &c. who repeat proper Sastras). In this way 
they are equal. But in the fact that some Hotri-priests perform their 
duties with Sastras, others without Sastras, lies their inequality. Thus 
(both kinds of Hotri performances) become provided with Sastras, 
equalised and successful (for the Yâjyâs of all seven Hotri-priests are 
repeated one after the other). 


ea a oe es 

s Besides the Hotar only the Maitravaruna, Brahmanachhamsi, and Achh&vaka repeat 

‘Bhastras ; the others, such as the Potar, &c. do not do it. But the former repeat them at 
the Agnishtoma, only at the morning and midday libations. 
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Now the Hotri-priests (Maitravaruna, Bràhmaņâchchharhsi, Aehehhâ- 
vàka) repeat Sastras at the morning and midday libations only, in what 
way is this duty performed at the third libation ? One ought to answer, in 
this way, that they (these three priests just mentioned) repeat at the mid- 
day libation two hymnseach. Some one may ask, In what way do the 
Hotri-priests (who properly speaking repeat one Sastra ouly) repeat two 
Sastras, as many as the (chief) Hotar’ does? One ought to answer, 
Their Yajyas are addressed to two deities. 


14. 
[400] (How the Sastras of the Agnidhra, Potar and Nestar are supplied. 
On the two Praisas to the Potar and Nestar. On the additional verse of 
the Achchhavaka, How the Praisa formula, hoté yaksat, is applicable to 
the Potar, Nestar, and Agnidhra. The Praisa for the chanters. The 
Praia for the Achchhavaka. On the inequality of the the deities of the 
Sastras and Stotriyas of the evening libation.) 

Some one asks further. If there are the performanees of three Hotri- 
-priests only provided with a Sastra, how are these Sastras supplied 
for the performances of the others (the three remaining Hotri-priests) ? 
(The answer is) The Ajyam is the Sastra for the Yajya& repeated by the 
Agnidhra; the Marutvatiya that one for the Potar’s Yajya; the Vais- 
vadevam that one for the Negtar’s. These Yâjyâs have the characteristic 
sign of the respective Sastra." 

Some one asks further, If the other Hotri-priests are requested only 
once (to repeat their Sastras), why are the Potar and Negtar requested 
twice ? 

(Regarding this the following story is reported). At the time when 
the Gayatri having assumed the shape of an eagle, abstracted the Soma 
(from heaven), Indra (out of anger) cut off from these (three) Hotri-priests 
(Agnidhra, Potar and Nestar) their Sastras, and transferred them to 
the Hotar, saying, “Do not call me, you are quite ignorant of it.” The 
gods said, “ Let us give more strength to the performanees of these two 
Hotri-priests (Potar and Nestar) through Speech (by requesting them once 


* The Agnidhra addresses the Yajy4 to Agni, to whom the Ajya Sastra belongs; the 
Potar to the Marutas, to whom the Marutvatiya Sastra belongs, and the Nestar to the 
Viésvedevas, to whom the Vaisvadeva Sastra belongs. 

"The Hotar repeats at the morning libation the Ajya and Pra-uga Sastra, at the 
midday libation the Marutvatiya and Niykevalya Kastra, and at the third libation the 
Vaisvadeva and Agnimaruta Sastra. 

The Agnidhra addresses the YAjyi to Agni, to whom the Ajya Sastra belongs: 
the Potar to tho Marutas, to whom the Marutvatiya Sastra belongs, and the Nestar to 
the Visvedevas, to whom the Vaisvadeva Sastra belongs. 


> 
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[401] more than the others). Thence come the two requests (for Nestar 
and Potar). The performance of the Agnidhra was strengthened by one 
additional verse to his YAjya&; therefore his Yajy4s are supernumerary 
by one verse. 

Some one asks, When the Maitravaruna calls upon the Hotar by the 
words, “ may the Hotar repeat the Yajyi! may the Hotar repeat the 
Yajya!” why does he call upon those who are no Hotras, but only the 
repeaters of Hotri verses, by the same words, “ may the Hotar repeat 
the Yajya?” (The answer is) The Hotar is life, and all the (other) sacrifi- 
cial priests are life also. The meaning (of the formula “may the Hotar 
repeat his Yajya,” is) “ may the life repeat the Yajya, may the life repeat 
the Yajya!” 

If some one asks further, Are there requests for the Udgatri priests 
(to chant)? One should answer, Yes, there are. Tor if all (the priests) 
are ordered to do their respective duties, then the Maitravaruna, after 
having muttered with a low voice (a mantra), says, “ praise ye!”* These 
are the summons for the Udgatri priests. 


Some one asks, Has the Achchhévaka any preference (to the other 
priests) ?® The answer is, Yes, he has; for the Adhvaryu says to him, 
“ Achchhavaka, speak what you have to speak (and no more) !” 

Some one asks, Why are at the evening libation the Stotriya 
and Anurfipa verses addressed to Agni, whilst the Maitravaruna at that 
time repeats an Indra-Varuna Sastra? (The answer is) The Devas turned 
the Asuras out of the Sastras by means of Agni as their mouth. 
Therefore the Stotriya and Anuripa are addressed to Agni. 

[402] Some one asks, Why are both the Stotriya and Anurûpa of the 
singers devoted to Indra at the evening libation, whilst the Sastram repeat- 
ed by the Brahman&chchhamsi is addressed to Indra and Brihaspati, and 
that of the Achchhavaka to Indra and Visnu? (The answer is) Indra turned 
the Asuras out from the Sastras (of which they had got hold) and defeated 
them. He said tothe Devas, “ Which (from among you) follows me?,” 
They said, “I, I,’° (we will follow),’ and thus the Devas fellowed. But 
on account of Indra having first defeated (the Asuras) the Stotriya and 
Anuriipa of the singers (they precede the Shastram) are addressed to 
Indra. And on account of the other deities having said, “I, I, (will 
follow)” and (actually) followed, both the Brahmanachhamsi and Achchhé- 
våka repeated hymns addressed to several deities. 


* "Bee note to 5, 34. 


*That is, is there anything exceptional to be seen in the performance of his duties ? 
This refers to the peculiar praiga given to him, which is montioned in the context. See 


also Asv. dr. S, 5, 7, *°Visnu and Brihaspati. 
9 
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15. 


(On the Jagati hymns addressed to Indra at the evening libation. On the 
hymn of the Achchhévdka. The concluding verses of the Maitrdvaruna 
Brahmandchchhamsi, and Achchhdvdka. The last four syllables of the last 
Sastra of the Soma day to be repeated twice.) 


Some one asks further, For what reason do they repeat at the com- 
mencement of the evening libation hymns addressed to Indra, and 
composed in the Jagati metre, whereas the evening libation belongs to 
the Vigvedevas? (The answer is) Having got hold of Indra (dralhya 
having commenced with him) by means of these (hymns), they proceed 
to act, being sure of success). The Jagati metre is used because the 
evening libation belongs to the Jagati, implying a desire for this world 
(Jagat) ; and any metre [408] which is used after (this commencement) 
becomes related to the Jagati (jagat) if, at the beginning of the evening 
libation, hymns in the Jagati metre are repeated which are addressed to 
Indra. 

At the end (of the Sastra) the Achchhavaka repeatsa hymn in the 
Tristubh metre, sarnvdm karmand (6, 69, 1.) The word karma (ceremony) 
alludes only to the praise of drinking (the Soma).’* In the words 
sam isd the word isd means food ; it (serves) for obtaining food (by means 
of this mantra.) (By the words of the last pada) “ both (Indra and Visnu) 
carry us through on safe paths,’ he pronounces every day?’ something 
relating to welfare. 


Some one asks, Why do they conclude the evening libation by Tris- 
tubhs, if properly the Jagati metre should be used at it ? Tristubh is 
strength; (by repeating at the end Tristubhs) the priests (who are at 
the Sattras the sacrificers themselve) get finally possessed of strength. 


The concluding verses of the Maitrivaruna is, tyam Indram Varunam 
(7, 84, 5.) That of the Brahmanichhamsi is, Brihaspatir na paripitu 
(10, 42, 11.) That of the Achchhavika is, ubhâ jigyathur (6, 69, 8.) 
For “both (Indra and Visnu) had been victorious jigyathuh, i. e., they 
had not sustained any defeat, neither of them was defeated ” +? 


11 The word alluded to is, panfyya, which is traced to a root pay=pan to praise: but 
it hardly can mean “praising” in gencral, It refers, as Sayana justly remarks, to tho 
“ drinking of the Soma juice.” In the fifth verse of the hymn in question, we have the 
word panaytyya, which is the same as pandyya, where the words indravig iit tat panuyâ- 
yyam vam evidently mean, “ this is your praise for having drunk the Soma,” 

Pp ‘2 The hymn is to be repeated every day on the Soma sacrifices which last for several 
ays. E 


“ Thi» is a paraphrase by the author of the Brâhmanam of the first half of the verse 6, 
69, 8 (ubhå sigyathur.) It differs little from the original, and retains most of the terms 
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[404] In the words indras cha Vigno yal apaspridhethdm'* (there is 
hinted) that Indra and Visnu fought with the Asuras. After they had 
defeated them, they said to them, “Let us divide!” The Asuras accepted 
the offer. Indra then said, “All through which Visnu makes his three 
steps is ours, the other part is yours.” Then Indra stepped through these 
(three worlds), then over the Vedas, and (lastly) over Vach. 


They ask, What is meant by the “ sahasram,”'* a thousand? One 
should say in reply, these worlds, the Vedas, and Vach. The Achchhava- 
ka repeats twice the (last) word airayethdm, i.e, “you both (Indra 
and Visnu) strode,” at the Ukthya sacrifice; for the part (repeated) by 
the Achhavaka, is the last in it ; whereas at the Agnistoma and Atiratra 
the Hotar (repeats twice the four last syllables of his Sastra) ; for (the 
part recited by him) is in these [405] sacrifices, the last. At the Solasi 
there it is questionable whether or not (the last four syllables) are to be 
repeated twice. They say, He ought to repeat them twice, for why should 
he repeat them twice on the other days, and not on this one ? Therefore 
he should repeat them twice (also at the Solasi.) 


16, 
(Why the Achchhdvdha at the end of his Silpa-Sastra does not recite 
verses addressed to Nardsamsa.) 


Some one further asks, Why does the Achhavaka at the end, in his 
Silpas, recite verses not addressed to Narâsarhsa at the third libation, 
although this libation belongs to Naragatasa? The Nardsarhga part repre- 
sents the change (of the semen into the human form); for the semen be- 
comes by and by somewhat changed ; that which then has undergone the 


of the verse without giving any substitute for them, This shows, that many verses and 
turns of speech in the mantras were perfectly intelligible to the author of the Bréhma- 
yas, The only difference of the paraphrase from the original is the substitution of tayoh 
for enoh, which is ar uncommon dual form (gen.) of a demonstrative form ; one ought to 
expect enayoh. 

1 This is the second half of the last verse of 6,69, 8, which concludes the hymn repeated 
by the Achchhfavaka. The author of the Brébmanam explains it also by reporting a story 
to which he thinks the eontents of thisilatter half allude. However he does not quite 
overlook the meaning of several terms ; apaspridhetdm he explains by yuyudhdte, “they 
two have fought,” and vyairayetham by vichakrame, “he stepped through.” The meaning 
of these words iscertainly correct ; but the grammatical structure is misunderstood by 
our author ; airayethdm is taken by him as a singular, though it is a dual, for it refers to 
both Indra and Visnu, and not to Vişnu atone, 

. * In the last pada of the last verse ubhé jigyathur. There the words tredh& sahasram 
vi tad airayethim mean “ ye both strode thrice through this thousand.” The “thousand” 
refers to the booty they made in the battle, or perhaps to the “ thousand caws” given as 
reward at great sacrifices. 
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change becomes the prajâtam (the proper form.)'* Or the NarAsat- 
sam is a soft and loose metre, as it were ; and the Achchhav&ka is the last 
reciter ; therefore (it cannot be used), for (the priests think) We must 
put the end in a firm place for obtaining stability. Therefore the Achha 
vika does not repeat at the end, in his Silpas, verses referring to Nara- 
Sathsa.*’ 


[406] FOURTH CHAPTER. 


(The Sampata hymns. The Valakhilyas. The Dirohanam.) 
17. 
(See 6, 5.) 

When they make at Soma sacrifices, which require several days for 
their performance (ahinas) in order to make them continuous, at the 
morning libation, the singing verse (Stotriya) of the following day, the 
Anuriipa of the preceding day, it is just the same as with the performance 
of a Soma sacrifiice which lasts for one day only (ekdha.) For just as 
the (three) libations of the one day’s Soma sacrifice are connected with 
each other, in the same way are the days ofa Soma sacrifice which lasts 
for several days connected with one another. The reason that they make 
at the morning libation, the singing verse (Stotriya) of the following day, 
the Anurtipa of the preceding day, is to make the days during which the 
sacrifice lasts one continuous series. Thus they make the days of the 
Ahina sacrifices one continuous whole. 


The Gods and Risis considered. Let us make the sacrifice continu- 
ous by equalising (itsseveral days.) They then saw this equality (of the 
several parts) of the sacrifice, viz. the same Pragâthas, the same Pratipads 
(beginning triplets), the same hymns. For Indra walks in the sacrifice 
on the first as well as on the following day, just as one who has occupied 
a house. (The Soma days are thus equalised) in order to have (always) 
Indra (present.) 


3 Say. says, “ For seven nights after the coition the semen has the form of a bubble 
a fortnight after itis changed into a ball, which, ifthe change has been completed, 
assumes the proper (human or animal) form.’’ The Nardsamsam is the state of transition 
for the semen fromthe bubble into the ball form. Therefore in order not to disturb 
and stop the course of this change, no verses, referring to the imperfect state, can be 
repeated. 


v See on them 6, 32. 


18. 


On the Samrpata hymn. The counter-Sampata hymns. On a peculiarity 
in the use of the hymn of the Achchhdavaka. 


Visvamitra saw for the first time (the so-called) [407] Sampata 
‘hymns; but Vaémadeva made those seen by Visvâmitra known to the 
public (asrzjata). These are the following: evå ivam indra (4, 19); 
yanna indro (4, 22); kath4 mahdm avridhat (4, 23). He went at once 
after them (samapatat) and taught them his disciples. > Thence they 
are called Sampåtas. 


Visvamitra then looked after them, saying, “The Sampâta hymns 
which I saw, have been made public! by Vamadeva;I will counteract 
these SathpAtas by the publication of other hymns which are like them. 
Thus he made known as counterparts the following hymns: sadyé ha 
jato vrisabhah (3, 48); indrah pirbhid atirad (3, 34); imama şu prabhri- 
tim (3, 36) ; ichhanti två somydsah sakhdyah (3, 30); sdsad vahnir duhitur 
(3, 31); abhi tasteva didhayd mantsdm (3, 38) ; (Other Satmpata hymns 
are), the hymn of Bharadvaja, ya eka id dhavyas (6, 22) ; those of Vasig- 
tha, yas tigmasrimgo vrisabho na bhima (7, 19), ud u brahmanairata 
(7, 23) ; and that of Nodhas asma id u pratavase (1, 61). 

These Hotri-priests (Maitravaruna, Brahmanachhathsi, and Achchha- 
vika) after having recited at the morning libation of the six days’ sacrifice 
the Stotriya verses, repeat at the midday libation the hymns or the 
several days’ sacrifices (ahtna). These hymns are å satyo ydtu maghavan 
(4, 16); for the Maitravaruna (by whom it is to be repeated) is endowed 
with satya, i. e. truth. The Brahmandchhamst! repeats, asma id u pratavuse 
(1, 61) ; for in this hymn there occur the words indraya brahman& rdtatama 
(in the fourth pada of the first verse), and Indra brahmdnit Gotamaso ak- 
rann (verse 16), i. e. the Gotamas have made the prayers, Indra! in which 
the word “brahma” is mentioned. The Achchhavaka [408] repeats sdsad 
vahnir (3, 31), in which the words janayanta vahnim (verse 2) occur ; 
for he is the Vahni (guide). 

Some one asks, Why does the Achchhavaka repeat in both kinds of 
days’ (of the Gavam ayanam sacrifice) this Vahni hymn in those days 
which stand by themselves (pardiichi) as well as those which form 


1 This is the meaning of the expression samaputat. 

2 The term is sri; to emit. 

3 This refers to two classes of days of which a great Sattra consists, i. e, single 
days. which only once occur in the course of the session, and regular periods of the 
same length which follow one another, See page 279. 
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regular periods (of six days) one following the other (abhyâvarti)? The 
answer is, the Bahvricha (Rigveda) priest (i.e. one of the Hotris) is 
endowed with power, and the Vahni hymn leads (rakati); for the Vahnit 
(guide horse) draws the beams to which he is yoked. Therefore the 
Achchhavaka repeats the Vahni hymns in both classes of days. 

These Ahina* hymns are required during the five days (in the 
Gavim ayanam), viz. on the Chaturvimda, Abhijit, Visuvat, Visvajit 
and Mahavrata days; for these (five) days (though the performanee of 
each lasts for one day only) are akinas, for nothing is left out (na- 
hiyate)’ in them; they (further) “stand aloof” and do not re-occur 
in the other turn (as is the ease with the Salahas). Thence the Hotri- 
priests repeat on these (five) days the Ahina Sûktas. When they repeat 
them, then thay think, “ may we obtain the heaven-worlds undiminished, 
in their full forms and integrity.” When they repeat them, they call 
hither Indra by them, just as one calls a bullock to a eow. They 
repeat them for making uninterrupted the series of sacrificial days. Thus 
they make them uninterrupted. 

[409] 19. 
(On what days, in what order, and by whom the Sampdta hymns are to be 
repeated. The Avapana hymns.) 

Thereupon the Maitriavaruna repeats on every day (of the Salaha, 
but not on those five days mentioned) one of the three Sampatas, 
inverting their order® (in the second three days’ performance of the Sa- 
jaha). On the first day he repeats esá tvám indra; on the second, yanna 
indro jujuse; and on the third, katha makâm avridhat. 

The Brihmandchchhamsi repeats three Sarnpâta hymns, every day one, 
inverting their order (in the second three days performance), viz. pirbhid 
atirad on the first day ; eka id dhavyas on the second ; and yas tigmas- 
rimgo, on the third day. 

In the same manner the Achchhavika repeat three SampAtas, every 
day one, viz. imam å şu prabhritim on the fisrt day, ichhanti två somyasah 
on the second day, and sdsad vahni on the third day. 

These three (for there are every day three to be repeated) and nine (nine 
is the number of all taken together) hymns, to be recited day after day, 
make twelve in all. For the year consists of twelve months, Prajapati is 


-— 


* The Sampåtas which are mentioned here are meant. 
* They are here called ahinas from a purely etymological i i 
they ate aikahikus. purely ety g reason. Strictly speaking. 
* This is the real meaning of the term viparyásam. In the seeon h -h 
oe ‘oe hymy which was the first in the frst Tryaha is made the et ES a E 
e firs 
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the year, the sacrifice is Prajipati. They obtained thus this sacrifice, 
which is Prajapati, who is the year, and they place thus every day’s 
performance in the sacrifice, in Prajapati, and in the year. 


Between these hymns they ought to insert the Viraj verses by Vimada, 
to be recited without Nyûñkha on the fourth, the Pañkti verses on the fifth, 
and the Paruchhepa verseson the sixth day. Then on the [4410] days 
when the MahAstomas are required (the Chhandomé days) the Maitravaruna 
inserts ko adya naryo devakâma (4, 25, 1), the Brahmanachchhanhsi, vanena 
vayo nyadhdyi (10, 29, 1), and the Achchh&vaka, dydhy arvâńg upa (3, 43, 
1). These are the Avapana hymns (intercalary hymns), by means of which 
the Gods and Risis conquered the heaven-world, and by means of which 
the sacrificers conquer heaven (also). : 


20. 


(On the hymns repeated by the Maitravaruna, ce. which precede the 
Sampatas). 


Before the (Ahina) hymns are repeated, the Maitrivaruna repeats 
every day, sadyo ha jito vrigahhah (3, 48). This hymn leads to heaven ; 
for by means of this hymn the Gods conquered the heavenly world, 
and the Risis did the same ; by means of it the sacrificers also conquer 
the heavenly world. This is a Visvamitra hymn, for Vidvamitra (all- 
friend) was the friend of all; therefore all will be friendly towards 
him who has this knowledge, if the Maitravaruna knowing this repeats 
(this hymn) every day before the Ahina Sûktas. This hymn (sadyo 
ha) contains the word “bull,” and is therefore apasumat (having cattle), 
serving for obtaining cattle. It consists of five verses ; five-hood com- 
prises five feet, and five-hood is food for obtaining (which this hymn 
is useful). The Brahmanichhamsi repeats eyery day the Brahma hymn, 
whice is complete, ud u brahmdny airata (7, 23). 


This hymn leads to heaven; by means of it the Gods conquered the 
heavenly world, and the Risis did the same; by means of it the sacri- 
ficers conquered the heavenly world. It is a Vasistha hymn ; by means 
of it Vasistha obtained Indra’s favour, and conquered the highest world. 
He who has such a [411] knowledge, obtains Indra’s favour, and con- 
quers the highest world. It consists of six verses; for there are six 
seasons; in order to gain the seasons (ritus), he repeats it after the 
Sampatas. For the sacrifiers have thus a firm footing in this world, in 
order to reach the heavenly world (after death). 
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The Achchhavika repeats every day, abhi tagteva didhayé (3, 38). This 
hymn contains the characteristic abhi (towards) in order to establish a 
connection (with the other world). Its words “abhi priydnt marmrisat 
parâni,” mean that the other days (those in the other world) are lovely, 
and that they are seizing them (securing them). Beyond (para) this world 
is the heaven-world, to which he thus alludes. 


When repeating the words, kavimrichchhdmi samdrise sumedhd, 7. e. “I 
wish to see the wise prophets,” he means by kavis the departed Risis. 
This hymn (abhi tasteva) is a Visvamitra hymn, for Visvamitra was friend 
to all ; every one will be friendly to him who has this knowledge. 


He repeats this hymn which belongs to Prajapati, though his name 
is not expressly mentioned (aniruktam only hinted at) init. For Praja- 
pati cannot be expressed in words. (This is done) in order to obtain (com- 
munion with) him. In this hymn the name “ Indra” is once mention- 
ed? ; but this is only for the purpose of preserving the Indra form of the 
sacrifice (to Indra chiefly belongs the sacrifice). It consist of ten verses. 
For the Viraj consists of ten syllables, and the Virâj is food ; it serves 
for obtaining food. As regards the number ten (of these) verses, it is 
to be remarked that there are ten vital airs. The sacrificers thus obtain 
the vital airs, and connect them with one another. 


[412] The Achchhavaka repeats this hymn after the Sampatas in order 


to secure the heavenly world (for the sacrificers), whilst the sacrificers 
move in this world. 


21. 
(The Kadvat hymns.° The Tristubhs). 

The beginning Pragithas of every day are the kadavntas (containing 
the interrogative pronoun kas who?) viz. kas tam Indra (7, 32, 14-15). 
kannvayo (8, 3, 13-14), kad å nn asya (8, 55, 9-10). By kas i.e., who? Pra- 
jâpati is meant ; these Kadvantah Pragâthas are suitable for obtaining 


p . e SES) unt e ee ee 
e r the last verse (3, 88, 10); but several times alluded to by the name “ yrigabha,"” 
° The Sastras of the minor Hotri-priests being at the Dvddasaha and Sattras rather 
complicated, I here give some hints as to the order of their several parts, At the 
midday libation, after the Hotar has finished his two Sastras, the Maitravarana Bråh- 
manachhamsi, and Achchhav4ka repeat one after the other the several parts of thei Sas- 
tras in the following order: (1) Stotriya and Anûrupa. (2) One of the three T te bh 
verses as introductory to the Ahina bymng and the Kadvantah Pragathas, (8) The ahi 
hymns, of witch each has to repeat two, viz. the Maitrévaruna sadyo iá ata (ie Brih- 
mapâchhamsi usma id u pra tavase, and tho Achchhâvâka sásad vuhnir ; a Diei tho 
? t 
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Prajapati. Kam (old neuter form of kas) signifies food ; the kadvantas there- 
fore serve for obtaining food. For the sacrificers are every day joined to 
the Ahina hymns, which become (by containing the term kam 1. e. happy) 
propitiated. They make by means of the kadvad Pragâthas propitiation 
(for the sacrificers). When thus propitiated, these (Ahina hymns) become 
(a source of) happiness for them (the sacrificers) and thus carry them up 
to the celestial world. 


[443] They ought to repeat the Tristubhsas the beginning of the (Ahina) 
hymns. Some repeat them before these Pragathas, calling them (these 
Trshtubhs) Dhâyyâs. But in this way one should not proceed. For 
the Hotar is the ruler, and the performances of the minor Hotri-priests 
are the subjects. In this way (by repeating Dhâyyâs which ought to be 
repeated by the Hotar alone) they would make the subject revolt against 
his ruler, wbich would be a breach of the oath of allegiance.’ 


(The repetition of these Tristubhs by the mincr Hotri-priests is, 
however, necessary). He ought to know, “ these Trigtubhs are the helm 
(pratipad) of my hymns,” just as (one requires a helm) if crossing the 
sea. For those who perform a session lasting for a year or the Dvadas- 
aha, are floating like those who cross the sea. Just as those who wish to 
land on the shore enter a ship having plenty of provisions, ’° in the same 
manner the sacrificers should enter (i.e, begin with) these Tristubhs. 
For if this metre, which is the strongest, has made the sacrificer go to 
heaven, he does not return (to the earth). But he does not repeat (at the 
beginning) of the several Tristubhs the call somsaroms; for the metre 
must run in one and the same strain (without any interruption, through 
the call somsavom, in order to be successful). 


The Hotar further ought to think, I will not make the Dhâyyâs, if 
they recite those (Tristubhs), and further, let us use as a conveyance 
the bymns with their well known introductory verses (the Tristubhs). If 
they then repeat these verses (Tristubhs), they [214] call hither by 
them Indra, just as a bullock is called to the cow. If they repeat them, 


Maitrâvaruna a satya ydtu, the Brahmandchhamsi, u du brahmani, and the Achchhavika 
abhi tasteva (see the reference in6, 18) (4) The three Kadvantah Pragitha, of which 
each has to repeat one, (5) The Sampata hymns, see 6,19. The principal partsof the 
Sastras of the minor Hotri-priests are only the two latter, the hymns and verses which 
precede being regarded only as intercalary (@vapana) ; thence the Kadvantah Pragathas 
ae horo called dramkbhaniya, i. e. beginning Pragâthas, See on the whole Asval, Sr. 


°” This is the translation of pâpa vasyasam. 


r Thus Say. explains, Sairarati, tracing it to ira=annam, But T donbt the correct- 
ness of this explanation ; very likely the front of the ship which might have had tho 
form of a plough (sira) is to be understood. 

10 
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it is for making the sacrificial days continuous. Thus tbey make the 
sacrificial days comtinuous. 
, 22, 
(The Tristubhs of the minor Horis.) 

The Maitravaruna repeats every day before the hymns (the Tris- 
tubh) apa pråcha Indra (10, 131, 1), in which the idea of safety is expressed ; 
in the words, “ Drive away from round about us all enemies: drive them 
away, O conqueror ! May they bè in the south or north, prostrate (all) O 
hero! that we may enjoy thy far-extended shelter!” For he (the Mai- 
trivaruna) wishes to be in safety (thence he has to repeat this 
verse). 

The Brahmanachchhamsi repeats every day Brahména te brahmayujd 
(3, 35, 4). By the word yunajmi, “I join,” the idea of “joining” is inti- 
mated ; for the sacrificial days are joined, which is the characteristic of 
(all) sacrifices which last for a series of days (the Ahinas). 

The Achchhavaka repeats every day, urum no lokam anuneshi (6. 47, 8). 
For the term anu “ after,” implies the ideaof going (after), as it were, which 
is a characteristic of the Ahina sacrifices (for one day follows the other) ; 
whereas ne3i is a characteristic of a six monthly period of a sacrificial 
session. 

These verses are recited every day, as well as the concluding?! verses, 
which are every day the same. 

Indra is the occupaat of their (of the sacrificer’s) house, he is at 
their sacrifice. Just as the bull goes [415] tothe cow, and the cow to 
her well-known stable, so does Indra go to the sacrifice. He ought 
not to conclude the Ahina with the verse sunam havema (3, 30, 22); 
for the king loses his kingdom if he calls him who becomes his enemy 
(rival). 


+ 


23. 


How to join and disconnect the Ahinas, 
J'here is a joining as well as a disconnecting of the Ahina sacrifice. 


By the mantra vy antariksam atirad (8, 14, 7-9) the Brâhmaņâchchhatmsi 
joins the Ahinas (at the morning libation) ; by eved Indra (7, 23, 6) he 
dissolves them (at the midday libation). 


ee 

11 Theso are according to Say., nu stuta indra (4, 16, 21) repeated by the Maitra- 

varuna ; eved indram (7, 23, 6) repeated by the Brahmanachchhamsi ; and ninam sd te (2, 
11 22) repoated hy the Achchhavaka, 
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By the mantra â ham sarasvativator (8, 38, 10) the Achchhavaka joins 
them, and by nitnam sé te (2, 11, 22) (he dissolves them). 

By te sydma deva Varuna (7, 66, 9) the Maitravaruna (joins them), and 
by nu stuta (4, 16, 21) he dissolves them.*? 

He who knows how to join (at the morning libation) and to disconnect 
(at the midday libation ) is enabled to spread the thread of the sacri- 
ficial days (Ahinas). Their (general) junction consists in their being 
joined on the Chaturvirnsa day; and their (general) disconnection in 
disconnecting them before the concluding Atirdtra (on the Mahavrata) day 
When the Hotri-priests would conclude on the Chaturvithsa day with 
verses appropriate to the Hkahas, then they would bring the sacrifice 
toa close, without performing the ceremonies referring to the Ahinas. 
When they would conclude with the concluding verses of the Ahina days, 
then the sacrificers [416] would be cut off, just as (a bullock) who is tired 
must be cut off, (from the rope, for he does not move). They ought to 
conclude with both the Ekaha and Ahina verses, just as a man setting 
out on a long journey takes from station to station fresh animals. Thence 
their sacrifice becomes connected, and they themselves (the sacrificers) 
find relaxation. 

He ought not to overpraise the stoma (t. e. not to repeat more verses 
than the singers chant) at the two (first) libations by (more than) one or 
two verses. When the Stoma is overpraised with many verses, (2. e. more 
than two) then they become for the Hotar like extensive forests (through 
which he has to pass without a resting place), At the third libation (he 
ought to overpraise the stoma) with an unlimited number of verses. For 
the heavenly world has no limits. (This serves) for obtaining the celes- 
tial world. The Ahina sarifice of him who with such a knowledge extends 
it, remains, if once commenced, undisturbed. 

(The nature of the Vélakhilya Sastra, 18 How to repeat it.) 


23 The, verbs vimuñrhati as well as yunhkte are here used in an elliptical sense 
(squqaly. To the former, yuñkte, and to the latter, vimuiichati is to be supplied, each 


thus implying its contrariety. 
13 The way of repeating the so called Vilakhilya Sastra, the text of which consists 


of the Valakhilya verses, now arranged in eight hymns, is very artificial, and considered 
as the most difficult task to be achieved by a Hotri-priest. It is repeated in a manner 
similar to the repetition of the Solasi Sastra (see page 258). The most general term 
for the peculiar way of repeating both the Valakhilya and Sola%i Sastras is vihdra, 
that is, the dissecting of a verse by joining to each of its padas, a pada taken from 
another verse, and reciting then both parts in such a way as if they were forming only one 
verse. The way in which the VAlakhilyas are repeated isa modification of the vihéra. 
It is called vyatimarsa. This consists ina mutual transposition of the several pfdas or 
half verses, or whole verses of the first and second Valakhilya hymns, which are repeated 
in sets, always two being taken together. The first two are to be repeated pfida by 
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24. 


The gods after having perceived the cows to be in the cavern,'* 
wished to obtain them by means of a sacrifice. They obtained 
them by means of the sixth day.'* They bored at the morning liba- 
tion the cavern with the bore mantra (nabhdka). After having suc- 
ceeded in making an opening, they loosened (the stones), and then, at the 
third libation, broke up the cavern by means of the Valakhilya verses, 
with the Ekapada as vdchah kita, which served as a weapon and drove 
the cows out. In this way the sacrificers bore the cavern at the morning 
libation by means of the Nabhaka, and make, by boring, its structure 
loose. Hence the Hotri-priests repeat at the morning libation the 
Nabhaka triplet. The Maitravaruna repeats, yah kakubho nidhdraya (8, 
41, 4-6); the Brabhmanachchhamsi), pirvista indra (8, 40, 9-11); the 
Achchhavaka, tå hi madhyam bhardnadm (8, 40, 3-5). 


pada; the third and fourth by half verses; the fifth and sixth by whole verses (Asv, 
Sr. S. 8. 2). The general rule for this transposition is expressed by Asval qiu NAAT- 


gana fedtatraver saat gie fka i. e. he must join the first verse (or half verse 
or pâda, as the case may be) of the first hymn with the second verse of the following 
hymn, and then the first of the following hymn with the second of the first, Two such 
verses form then one Pragâtha. 

In order to better illustrate the way of transposition, I here subjoin an instance 
The first verse of the first Valakhilya hymn is as follows : 

Abhi pra vah surddhasam indram archa yathâ vide- 

Yo jaritribhyo maghavâ puriivasuh sahasreneva Siksati 

The second verse of the second hymn is: 

Satanika hetaya asya dustard indrasya samiso mahih, 

Girir na bhujmd maghavastu pinvate yadim sutd amundiguh. 

If the several pâdas of these two verses are to be mutually transposed, it ig then 
done in the following way : 

(1) Abhi pra vah surddhasam indrasya samiso mahih. 

Satanika hetayo asya dustard indram urchâ yathâ vidom. 

(2) Yo jaritribhyo maghavé purtivasar yadim suta amandiguh. 

Girir na bhujmâ maghavutsu pinvate sahasrena Siksatom. 

At the end of the five first Prag4tha verses an Exapad4 or verse containing one pada 
only is added, Four of them belong to the performance of the tenth day. These are 
according to Asval. (8, 2): (1) indra visvasya gopatih; (2) indra visvasya bhitpatih ; (8) 
indra visvasya chetati ; (4) indra visvasya rdjati. The fifth is from tho Mah4vrata day, 
sdnvendro visvam virajati. These five Ekapad joi i 
a stop after the lattor (amag ARA AEE vie aaa dae hae ee 

The Pragitha with the Ekapada belonging to it is the vachah kitah, i.e, the point 
of speech, according to SAyana, Butthis appears not to bo quite correct, According 
to an unmistakable indication in Ait. Br. 6,24 (upapto vachah kúta ekapuddydm) it can 
mean only the Ekapad4 which is added to the Pragitha, 


™ This story is frequently alluded to in the Samhita of the Rigveda. 
1 Seo page 335. 


285 


At the third Jibation they break up the cavern with the Vdlakhilya 
verses, and the one footed Vdchah kita which served as a weapon, and obtain 
the cows. There are six Valakhilya hymns. He repeats them in three 
terms; for the first time he repeats them foot by foot, dissecting the 
verse by insertion ; for the second time half verse by half verse; and for 
the third time verse by verse. When he repeats them foot by foot, dis- 
secting the verse by insertion, then he ought to put in every Pragatha 
verse (of which each hymn is composed) one additional foot (ekapadé ), 
which is the Vachah kitiah, i.e. the point of the Vach. There are five 
such Ekapadas, four of them being taken from the tenth day and one 
from the Mahavrata sacrifice. 


He ought (if the two verses joined should fall short of a proper Pragatha 
by eight syllables) to supply the eight syllables from the Mah4naémnis!6 as 
often as they might be wanting; forthe other pâdas (of the Mahanamnis 
which he does not require for filling up the deficiency in the Pragatha) 
he ought not to care. 


When reciting the Valakhilyas half verse by half verse, he ought to 
repeat those Ekapadés; and the [419] padas from the Mah&namnis 
which consist of eight syllables. When repeating the Vaélakhilyas 
verse by verse, he ought (also) to repeat those Ekapadas, and .the 
pidas of eight syllables which are taken from the Mah&namnis. 
When he repeats, for the first time, the six VAlakhilya hymns, then 
he mixes (vikarati) breath and speech by it. When he repeats 
them for the second time, then he mixes the eye and mind by it. 
When he repeats them for the third time, then he mixes the ear and the 
soul by it. Thus every desire regarding the mixing (of the verses) 
becomes fulfilled, and all desires regarding the Valakhilyas, which serve 
as a weapon, the Vachah k@ta in the form of an Ekapada and the forma- . 
tion of life will be fulfilled (also). 

He repeats the (Valakhilya) Pragathas for the fourth time without 
mixing the verses of two hymns, For the Pragathas are cattle. (It 
serves) for obtaining cattle. He ought not to insert (this time) an Ekapad& 
init Were he to do so, then he would cutoff cattle from the sacrificer 
by slaying them. (If one should observe a Hotri-priest doing so) one 
ouzht to tell him at this occasion, thou hast cut off cattle from the 
sacrificer by slaying them with the point of speech (vdchah kata) thou hast 
deprived him of cattle (altogether). And thus it always happens. Thence 
one ought never to insert the Ekapadas at this occasion. 

» See page 261. 
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‘he two last Valakhilya hymns (the seventh and eighth!7) headds as 
a setting (cover). Bothare mixed. In such a way, Sarpi, the son of Vatsa, 
repeated them fora sacrificer, Subala by name. He said, “I have now 
grasped for the sacrificer the largest number of cattle, the best ones (as a 
reward for my skill) will come to me.” He then gave [420] him (Sarpi) as 
much Daksinal8 as to ihe great priests (Hotar, Adhvaryu, Udgitar, 
Brahma). This Sastra procures cattle and heaven. Theuce one repeats it 

25. 
(What kind of hymn ought to be chosen for the Dirohanam.) 

He recites a hymn in the Darohana way, about which a Brihmanam 
has been already told (4, 20. If the sacrificer aspires to cattle, then an 
Indra hymn is required for this purpose. For cattle belong to Indra; it 
should be in the Jagati metre, for cattle have the nature of Jagati, they 
are (movable); it should be a great hymn (a mahdsukta) ;19 for then he 
places, by it, the sacrificer among the largest number of cattle. He may 
choose for making Dirohanam the Baru hymn (seen by the Risi Baru), 
which is a large hymn and in the Jagati metre.20 

For one who aspires after a firm footing, an Indra-Varuna hymn is 
required ; for this performance of the Maitravaruna (his hotrd) belongs to 
this deity ; (and) the Indra-Varuna*! (Yajya) is the conclusion of it. It is 
the Daksina of the great priests. 

[421] This (Dirohana repetition) puts (the reciter) finally in his own 
place (keeps him in his position). As regards the?Indra-Varuna hymn, it is 
at this occasion (when performing the Dirohanam) a Nivid (ie. like it) By 
means of the Nivid all desires become gratified. When he should use an 
Tndra-Varuna hymn for the Darohanam, then he ought to choose a hymn 


by Suparna. Thusa desire regarding Indra-Varuna and one regarding 
Suparna ?? become gratified (at the same time). 


Y The order of both is only inverted, the eighth Sakta is first to be repeated, and then 


follows the seventh. 
1° The term is only nindya, to which duksing “on the right side” 

horses, &e., which are given as a sacrificial reward, are actually 
of the recipient. The word daksi1d4 itself ig only an abbreviation of daksindg nita, “ what 
has been carried to the right side ” Very soon the word was used asa feminine substan- 
tive. The noun to be supplicdis dis, direction. The repeater of the Valakhilya bastra 
is the Maitrévarana, who as one of the minor Hotri-priests, obtains generally only 
half the Daksin§ of the great priests, 

Hymns which exceed the number of ten verses are Called by this namo. Those which 
fall short of this number, are the kshudra suktas (small hymns), Say, i 

* it commences pra te mahe (10, 98), 

2! This is, indrdvarund madhuma ttamasya(6, 68, 11). 

= The hymn is, imini za bhayidheuini (Valak, 11). 


is to be supplied. Cows 
carried to the right side 


Tt is addresed to Tndra-Varnua. 
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(Whether or not the Mattravaruna should repeat the Ahina and Ekdaha 
hymns along with the Dirohanam.) 


They (the interpreters of Brahma) ask, Shall he recite together (with 
these Durohanas the Ahina hymns which are required on the sixth day) or 
shall he not do so? To this question they answer, he shall recite them; 
for why should he recite them on all other days, and not do so on this day ? 
But (others) say he ought not to recite them together with these hymns ; 78 
for the sixth day represents the heavenly world ; the heaven-world is not 
accessible to every one (asamdyt); for only a certain one (by performing 
properly the sacrifices) meets there (the previous occupants). Therefore, 
when the other hymns are repeated together with the Dfrohanas, then he 
(the priest) would make all equal (make all those who sacrifice and those 
who do not sacrifice go to heaven). Not to repeat these other hymns 
along with the Dfrohanas is a characteristic of the heaven-world (the 
celestial world being accessible to but few). Therefore, one ought not to 
repeat them. 


[422] That is the reason that he does not repeat them. (Should he do so, 
he would destroy the sacrificer) ; for the singing verse (Stotriya) is his soul, 
and the Valakhilyas are his breath. When he repeats (the Ahina hymns) 
along (with the Dfrohana) then he takes away the life of the sacrificer 
through those two deities (Indra-Varuna, to whom the Dirohana belongs.) 
(If one should observe a Hotri-priest doing so), one ought to tell the priest 
that he has deprived the sacrificer of his vital airs through those two 
deities (who get angry at it), and that he will lose his life. And thus it 
always happens. Thence he ought not to repeat (them). 


Ifthe Maitravaruna should think, “I have repeated the Valakhilyas 
(which was a very arduous task), well, I will now repeat before the Dûro- 
hana the Ekaha hymns,’’24 he should not entertain such a thought (for it is 
useless). But, however, should he pride himself too much of his skill, 
that he would be able to repeat after the Dfirohana (the repetition of which 
is very difficult) is over, many hundred mantras, he may do so for gratifying 
that desire alone which is (to be gratified by repeating many mantras), 
He then obtains what he was wishing to obtain by repeating many man- 
tras. He would, however, do better not to recite them. For the Valakhilyas 


*3 Sastram of the Maitrévaruna is to be understood. 


** These are, charganidhritam (3, 51), and â vdm raéjdndu (7, 84). 
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belong to Indra; in them there are pâdas of twelve feet?5 and every wish 
to be gratified by an Indra hymn in the Jagati metre, is contained therein 
(therefore no other Indra hymn is required). 

[423] (Another reason that he had better not recite them) is the Indra- 
Varuna hymn (of the Dirohana), and the Indra-Varuna (YAjya) which con- 
cludes (for these represent a firm footing, of which the sacrificer might 
be deprived, when repeating hymns which serve for connecting the several 
days). 

They say, The Sastra must always correspond with the Stotra. Now 
the Valakhilyas being repeated by mixing verses of two hymns (vibrita) 
are then the Stotras to be treated in the same way or not? The answer 
is, There is such a mixing in (the Stotra), a pada of twelve syllables being 
joined to one of eight.*® 

They say, The Yâjyâ must correspond with the Sastra. If in (the 
Sastra) there are three deities, viz. Agni, Indra, and Varuna mentioned, 
how does he make the Yajy& with a verse addressed to Indra-Varuna 
alone, and omit Agni? (The answer is) Agni and Varuna are one and 
the same being. So said a Risi in the mantra, “Thou Agni! art born 
as Varuna” (5,3, 1). If he therefore makes his Yâjyâ with an Indra- 
Varuna mantra, then Agni is not left out. 


FIFTH CHAPTER. 


(The so-called Silpas, viz. the Nabhdnedistha, Nardsamsa, Vélakhil- 
ya, Sukirti, VrisGkapi, and Evayamarut hymns. The Kuntdpa Sastra.) 
27. 

(The Nabhdnedistha and Nardsamsa hymns repeated by the Hotar) 

They repeat the Silpas (hymns for producing [424] wonderful pieces 
of art). There are such wonder-works of the gods, and the arts in this 
world are to be understood as an imitation thereof. The gilded cloth 
spread over an elephant, the carriage to which a mule is yoked, are such a 
wonder-work. This work is understood in this world by him, who hás such 
a knowledge. The Silpas make ready the soul, and imbue it with the 
knowledge of the sacred hymns. By means of them the Hotri-priest 
prepares the soul for the sacrificer. 


3 Some of the Valakhilyas are in the Pragétha metro, which consists of two strophes, 
called Brihatiand Satobrihati. In the first the third pâda comprises twelve syllables, and 
n tho second te first and third contain as many. Twelve syllables four times taken 'con- 
stitute the Jagati metre. Thence the author supposes the J î i i 
etea khihas. pp e Jagati metre to be contained in 

* The Stotra alluded to is, agne tvam no antamah (5, 24, 


x on : 1 hi i i 
first pada comprising cight, the second twelve feet. ) which is a Dvipadé, the 
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He repeats the Nabhanedistha hymn (one of the Silpas). For 
Naibhanedistha is the sperm. In such a way he (the priest) effuses the 
sperm. He praises him (Nabhanedistha) without mentioning his name. 
For the semen is like something unspeakable secretly poured forth into 
the womb. The sperm becomes blended. For when Prajapati had carnal 
intercourse with his daughter, his sperm was poured forth upon the earth 
(and was mixed up with it)? This was done for making the sperm produce 
fruit. 

He then repeats the Naragathsa,* for narak means “offspring,” and 
samsah “speech.” In this way he (the priest) places speech into children 
(when they are born.) Thence chidren are born endowed with the faculty 
of speech. 

Some repeat the Nardsathsa before (the Nabhanedistha,) saying, 
Speech has its place in the front (of the body:; others repeat it after (the 
Nabhanedistha), saying, Speech has its place behind (in the hinder part 
of the head). He shall recite it in the middle ; for speech has its place in 
the middle (of [425] the body). But speech being always, as it were, 
nearer to the latter part (of the Nabhanedigtha hymn), the Naradathsa — 
must be repeated before the Nabhanedistha is finished) 

The Hotar having effused the sacrificer in the shape of sperm (symbo- 
lically), gives him up to the Maitrivaruna, saying, “ form his breaths.” 


28. 
(The Valakhilyas repeated by the Martrdvaruna.) 

He (the Maitravaruna) now repeats the Valakhilyas. For the Vala- 
khilyas are the breaths. In this way he forms the breaths of the sacrifi- 
cer. He repeats them by mixing two verses together. For these breaths 
are mutually mixed together,* with the Prina the Apina, and with the 
Apina the Vyina. The two first hymns are repeated pida by pada ; the 
second set (third and fourth) half verse by half verse, and the third set 
(fifth and sixth) verse by verse. By repeating the first set, he makes the 
breath and speech. By repeating the second set, he makes the eye and 
mind. By repeating the third set, he makes the ear and soul. Some take, 


1 This is mentioned in the fifth verse of the Nabh4nedistha hymn (10,61), Prajapati's 
intercourse with his daughter is alluded to in this hymn, 

z This is called the second Nabh4nedistha hymn (10, 62), beginning ye yajiiena. There 
the birth of the Angiras is spoken of. 

3 The Nabhinedistha hymn, idam itthd rofdram (10, 61) consists of twenty-seven 
verses; after the twenty-fifth verse is finished, the following Narasamsa hymn is repeated. 
Repeater of both the Nabh4inedistha and Narfsamsa hymns is the Hotar, 

* The six first Valakhilya hymns are repeated in three sets, each comprising two 
hymns, see page 419, , 
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when repeating these Valakhilya Pragithas, always two Brihatis, and 
two Satobribatis together. Though the wish obtainable by mixing the 
verses is obtained by this way of recital, yet no Pragithas® are thus formed. 

[426] He must repeat tbem by inserting an additional pada;* then 
thus are the Pragathas formed. The Valakhilya verses are the Pragathas. 
Therefore he must repeat them by inserting a pada (in order to obtain the 
Pragitha metre). The Brihati of the Pragétha is the soul, the Satobri- 
hati the life. If hehas repeated the Brihati, then the soul, (is made) ; 
and if he has repeated the Satobrihati, the vital airs (are made). By thus 
repeating the Brihati and the Satobrihati, he surrounds the soul with 
the vital airs. Therefore he must repeat the Valakhilyas in such a way 
as to obtain the Pragitha metre. The Brihati is the soul, and the Sato- 
brihati cattle, If he has repeated the Brihati, then the soul (is made); 
and if he has repeated the Satobrihati, then cattle (is made). By repeating 
both he surrounds the soul with cattle. The two last bymns are repeated 
in an inverted order (first the eighth and then the seventh.) 

The Maitravaruna after having made in this way the vital airs of the 
sacrificer, hands him over to the Brahmandchchhanhsl, saying, “create him 
now (in the human form).” 

29 
(The Sukirti and Vrigikapi hymns repeated by the Brahmandchhamst.) 


The Brahmanachchhamsi repeats the Sukirti hymn ;’ for the Sukirti is 
the womb of the gods. He thus causes the sacrificer to be born out of 
the sacrifice, which is the womb of the gods. 

Ile repeats the Vrisdkapi hymn.” Vor Vrisikapi is the soul. In 
this way he makes the soul of [427] the sacrificer. Tle repeats it with 
Nytnkha.’ The Nyfnkha is food. In this way he provides him when 
born with food, just as (a mother) gives the breast to her child. 
That hymn is in the Pahkti ic. five-hood) metre; for man consists 
of five parts, viz. hair, skin, flesh, hones and marrow. He prepares 
the sacrificer just in the same way, as man (in general) is prepared. 


The Brahmanachchhamsi, after having created the sacrificer, hands 
him over to the Achchhavaka, saying, “ make a footing for him. ” 


5 The form required for the Pragâtha metre is the combination of th e Brihati wi 
Sy Ea eae ore i ti with the 
Satobrihati, If two Brihatis are taken together, no Pragitha i ee 3 
brihatis are joined, ə 8 is formed, nor if two Sato- 


š Seg aove page 419, This is called Atimarsa, 
* This is the hymn, apa pracha (10, 131). It is repeated by 3 nsi 
” Thisis the hymn vihi sotor (10, 86.) R ASNE Prâhmanachehharsi, 
° This Ny@nkha differs somewhat from the nsual way of making i i 
k : ; 7 sual way aking it. The sound is 
uttered sixteen times, three $ R 7 F ; 
abt T AE A wee times with three moras, and thirteen times with half moras 
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30. 


(The Hvayémarut repeated by the Achchhdvaka. Story of Bulila) 


The Achchhavaka now repeats the Evayamarut hymn.’° This hymn 
is the footing ; by repeating it the Achchhavika makes a footing to the 
sacrificer, He repeats it with Nyfitkha. The Nyûħñkha is food. Thus 
he provides the sacrificer with food. In this hymn there is the Jagati 
and Atijagati metre, which metres comprise the whole universe wh4t 
falls in the sphere of movable things as well as what falls beyond it. It 
is addressed to the Marutas. The Marutas are the waters; and water 
is food which is to be filled (in the sacrificer like water in a pot). In 
this way he provides the sacrificer with food. 

The Nabhanedistha, Valakhilyas, Vyisikapi, and Evaydmaruta are 
called “auxiliary hymns.” The priest ought to recite them (all) along 
with (the other hymns); (if he does not like that) he ought not to repeat 
any (of them along with the other hymns). 

[428] But if he should repeat them on different (days or occasions) it 
is just as if one would separate a man from his sperm. Thence he ought 
either to repeat them along with (the other hymns) or omit them entirely. 

That (famous) Bulila, the son of Asvâtara, the son of Aéva, being 
once Hotar at the Visvajit sacrifice, speculated about this matter, that is to 
say, these Silpas (these auxiliary hymns). He thought, “ There having 
been added two Sastras (that of the MaitrAvaruna and that of the 
Brahmandchchhaisi} to the midday libation in the Visvajit of the sacri- 
ficial sessions for a year, I thus (in further addition) will repeat the 
Evayamaruta.” Thus he recited it. Whilst he was repeating it Gauéla 
came near him, and said, “ Hotar! Why does thy Sastra proceed with- 
out wheels ? How has it come (that thou art acting in such a way)?” The 
Evayimaruta is repeated by the Achchhavika standing north from the 
Hotar. He further said, “ The midday libation belongs to Indra. Why 
dost thou wish to turn out Indra from it ?” He answered, “I do not wish 
to turn out Indra from the midday libation.” He said, (Yes, you do), 
for this particular metre being the Jagati and Atijagatiis not fit for 
the midday libation, 1! and the hymn is besides addressed to the Marutas 
(not to Indra, as it should be); therefore one should not repeat it now. 
Bulila then said, “Stop, Achhavaka, I wish to carry out Gausla’s _ 
order.”. GausJa then said, “ He shall repeat an Indra hymn, in which 


0 Pravo mahe malayah (5, 87). 
" Tho proper motre for the midday libation is the Tri:tubb, whilst the Jagati is 
used at the evening libation. 
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the mark of Visnu is impressed.1* Thence thou, Hotar, shalt leave 
[429] out from thy Sastra this Evayamaruta, which was recited after 
the Rudra Dhayya, and before the Maruta Sastra.” He did so, and so 
they proceed now. 

31 


(Queries on some particulars of theapplication of these auxiliary 
hymns. Their meaning). 


They ask, Why do they not repeat the Nabbanedistha in the 
Visvajit, Atirdtra, and on the sixth day of the Salaha, when they 
make the sacrifice complete and reproduce the sacrificer (in a mystical 
way), although the Maitravaruna repeats the Valakhilyas which repre- 
sent the breaths, but not the sperm (asthe N&bhanedistha does), whilst 
the sperm must precede the breaths (in the act of generation)? In the 
same way why does the Brahmanachchhamsi repeat the Viisakapi when the 
Nabhanedistha is not repeated ? For the Vrisdkapi is the soul, whilst 
the sperm represented by the Nabhanedistha hymn precedes the making 
of the soul. How then can the sacrificer be reproduced in this way ? 
How can that be effected, if his life is not formed (by the act of genera- 
tion)? For the priests produce the sacrificer (make him anew) by 
means of the sacrificial process. Therefore the whole being of the 
sacrificer cannot be made at once at the beginning, but just as an embryo 
which, lying in the womb, developes itself (grows gradually), If h 
has all limbs (only then he is entire). The priests should make them 
all on the same day. If thus the sacrifice is made ready, then the re- 
production of the sacrificer is effected. 


The Hotar repeats the Evayamarut at the third libation. For this 
is the sacrificer’s footing on which the Hotar places bim at the end. 
32 


(On the origin and nature of the so-called Kuntapa* hymns, Atharvave- 
da 20, 127-186. The Narasamsi, Raibhi and Pariksiti, Disim klripti and 
Janakalpa verses; the Indra-ydthds.) 

[430] The juice of the metres which were all done by the sixth day 
(at the Sajaha) was running (over the brim). Prajapati got afraid lest the 

: A E ee it es 


_ Y Instead of the Evayamarut, the Achchhavaka is to repeat, dyaur naya (6, 20,) which 
is an Indra hymn, Visnu is mentioned in the fourth pada of the sccond verse by 
the words, v srund sachduah, 


> The so-called Kuntapa hymnus are to be repeated by the Brahmandc nsi after he 
has finished the Vri áâkapi. Their repetition has saver Sees ae the 
response, which all are noted by Asval. Sr. S, (8, 3). The response for the first 14 
verses beginning with idum jana upa ruta is at the end of cach verse only, it is simply 
vthimo duivom, The verses which immediately follow up to etc asud dplavante have two 
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juice of the metres might go away and run over the worlds. Therefore 
he kept it down by means of metres placed on another part (above 
them). With the Nardsamst he kept down (the juice) of the Gayatri, with 
the Raibhi that of the Tristubh, with the Pdriksgiti that of the Jagatis, 
with the Kéravyé that of the Anus [481] tubhs. Thus he provided ` 
again the metres with good juice. The sacrifice of him who has this 
knowledge becomes performed with metres keeping their juice, and he 
spreads it with metres keeping their juice, (7.e., the essence of the sacrifice 
is not lost). 


The priest now repeats Naråsarısi verses.'* For narak (men) means 
children and Samsah speech. He thus places speech in children. Therefore 
children of him who has this knowledge are born with the faculty 
of speaking. The Gods and Risis having gained the heavenly world 
by repeating the Narasathsa verses, the sacrificers who repeat them go 
to the heavenly world also. The priest stops when repeating these verses, 
after each of the two or three first pâdas, and after the two or three 
last taken together,’* just ashe does when repeating the Vrisdkapi. For 
what is of the same nature as the Vrisadkapi (as the Nardsamsis are 


responses each, after every half verse. The seventy pidas commencing with etd asud 
have cach a response. The six verses commencing with vitatéu kirandu have each a 
peculiar response after the first half verse. So the response to vitatdu is dundubhim 
ahanandbhydm jaritur othdmo daiva; that to the second is kosabile jaritar, &e., They 
are all given in the Atharvaveda Samhita (20, 183) along with the text of which 
they form, however, no part. For the response (pratigara) is repeated by the Adhvaryu. 
Similar responses occur in all verses which follow as far as the devanitham, ddityéha 
jaritar ; they all are given in tho Atharvaveda, such as pipilakdvatah, Sud, parnasadah, 
&e., which all are followed by jaritar othamo daivom. In the Devanitha (Athar. 20, 
185, 6-10) the response is in the first pada of cach verse ; it is om ha jaritar othdmo daiva, 
These Kuntâpa songs do not beara strictly religious character ; they arc praise songs, 
principally referring to Daksind and belong to that class of ancient poetry which 
bears the name nérdsa%isi. This may be clearly seen from the commencement of the 
whole collection, idam jund upasruta ndrdsaisah, tavisyate, i. c„ hearken ye people to 
this ; Narasamsah will be prajscd with chants, The recitation of these pieces is accom- 
panied with musical instruments, such as dundubhi, karkari, &c. The repeater must have 
been originally the chanter ; for in the response he is always addressed by “ javitar,” 


i, e, singer. 

™ [dam jana upa sruta nérdsaisa A. V. 20, 127, 1-8. 

v This is a translation of the term pragrdhu. Several of the verses are in the Pankti 
melre ; then the three last pådas arc taken together. As far as this goes, they are just 
recited as the Vrigikapi hymn. Only the Ny@abka is not made, but instead of it the 
Ninarda, which is a substitute for it. This peculiar pronunciation of the vowel takes place 
in the second syllable of the third, and the fourth of the fourth pada. The Pratigara is 
madethama daivom othimo daivom. 
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supposed to be) follows the same rule. In repeating them, he shall not 
make Nytakha,’® but pronounce them with a kind of [482] Ninarda,!’ 
for this is the NyGikha of the Nardsathsis verses. 

The priest repeats the Raibhi verses.'° For the Gods and Risis went 
by making a great noise (rebhantak) to the celestial world; in the same 
way, therefore, the sacrificers goto the celestial world. (The recital is 
just the same as that of the Narasihsis, and subject to the same rules.) 

He repeats the Pdriksiti verses.'° Vor Agni is the dweller round 
about (pariksit); he lives round the people, and the people live round (pa- 
riksi) him. He who has sach a knowledge, obtains union with Agni, and 
shares the same character and abode with him. As to these Parikgiti verses 
(they may have another meaning too. For the year is Parihksit (dwelling 
round about) ; for it dwells round about men, and men dwell round about 
the year. Therefore he who has this knowledge, obtains union with the 
year (sarnvatsara) and shares its character and abode. (The Pariksiti verses 
are’ repeated in the same way as the Nardsathsih.) 

He repeats the Kâraryá verses.*° or any work of the gods crowned 
with success was performed by means of the Karavyas ; and the same is 
then the case with the sacrificers. (The recital is the same as that of 
the Nardsamsih.) 


9 


The priest now repeats the “ directions forming verses ” (disdm klriptis). 
For in this way he [483] forms the directions, He repeats five such verses ; 
for there ave five directions, viz., the four points (east, west, south and north) 


* In repeating the Vrisékapi hymn, both the Nyanikha and Ninarda are used. The 
NyGnkha takes place at the second syllable of the third pada, which is the proper place 
for the Ninarda also. (On the Nydnkha see page 822). The Ninarda is described by 
ASval. Sr. 8. 7, 11, as follows : okGras chaturninarda uddltdn prathamottamdyv anudéttd- 
vitasé uttaro snuddttatarah plutah prathamo makdrdnta utlamalh, i. e., the vowel o has four 
times the Ninarda sound ; the first and last times it has the uddtta accent, the two others 
the anuddtta ; the latter of which has even the anudattatara (lowest anuddtta) ; the first 
(and Jast) is pronounced with three moras. There is another way of making the Ninarda 
by pronouncing the o successively first with the udatta, then with tho anuditta, then with 
the svarita, and lastly with the udatta accent again, 


€ Nivivais tobe parsed ui vi iva, the ni and vi belonging to the verb nardet. Tho 
whole means, literally, he ought to make a peculiar Specics of the Ninarda, as it were, 

` Vachyasva rebha, A, V. 20, 127, 4, 

> Rajiio visvajaniyasya, A.V. 20, 127, 7-10. In every verse the word pdrikgit, i ey 
dwelling round about (said of Agni) occurs, í 


» Indrah kåârum ububudhat, A. V. 20, 127, 14-14. Because of th 
praiser, occurring in the first verse, thoy are called kdravyds, 


2! These are, yah sakbeyo vidathya, A, V, 20, 128, L-5, 


c word kdru, 4. c. singer, 
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and one direction above crossing (them all). He ought not to repeat (these 
verses) with Ny@akha, nor make the Ninarda in the same way as above. 
Thinking, I will not mutilate (nydnkhayani) ** these directions, he repeats 
these verses, half verse by half verse. 


For making a footing, he then repeats the Janakalpa verses.” For 
children are janakalpa \production of men). Having made the directions 
in the above manner, he places people in them. He shall not repeat these 
verses with Nyfakha, nor with the Ninarda, but just in the same way and 
for the same reasons as the disdm klripti. 


He repeats the Indra-gathds.** For by means of the Indra songs, the 
Devas sang the Asuras down and defeated them. In the same way, the 
sacrificers put down their enemies by these songs. They are repeated, half 
verse by half verse, to obtain a footing for the sacrificer. 


33. 


(Aitasa-pralipa. The Pravahlike, A jijñâsenya Pratirddha, and 
Ativada Verses.) 


The priest (Brahmapachhamsi) repeats the Aitasapraldpa, Aitaga was a 
Muni. He saw the mantras, called “ the life of Agni ” (agner dyuh), which 
should remove all defects from the sacrifice, as some say. He said to his 
sons, “O my dear sons, I saw ‘the life of Agni;’ I will talk about it; but 
pray do not scorn at me for anything I might speak. He then commenced 
to repeat, ctâ aivad aplavante, pratipam [434] prâti sutcanam (A. V. 20, 
129, 1 et ‘seq.).2® Then one of his family, Abhyagni by name, went 
to him at an improper time (before Aitasa had finished his talk) and 
stopped his mouth by putting his hand onit, saying, “Our father has 
become mad.” ‘Then his father said to him, “Go away, become infected 
with leprosy, thou who hast murdered my speech. I would be able to 
prolong the life of a cow to a hundred, and that of a man to a 
thousand years (if thou wouldst not have stopped my mouth), but thou, 
my son, who hast overpowered me (in such an improper way), I curse: 
thy progeny shall come into the condition of the lowest among the most 
wicked.” Therefore they say, that among the Aitadéyanas the Abhyagnis 
are most burdened with sins, in the whole Aurva-Gotra (to which they 
belong). Some priests lengthen this Aitasa-pralipa (repeating eighteen 


22 From ukh, unkh, to move, go. 

23 Yo naktdkso anablhiyakto, A. V. 20, 128, 6-11. 
24 Yad indrddo dasurdjiic, A. V, 20, 128, 12-16. 
* According to Sayana, the Aitasa-pralApa consists of 70 pAadas. 
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more padas). (If they choose to do so} one should not prevent them ; but 
say, “repeat as long as you like. For the Aitaga-pralipa is life.” There- 
fore, he who has this knowledge, prolongs in this way the life of the 
sacrificer, l 


As to the Aitasa-pralipa, there is another meaning in it. For it is 
the essence (juice) of the metres ; by repeating it, the reciter puts speech 
in the metres. He who has this knowledge, will keep the essence in the 
metres, when the sacrifice is performed, and will spread the sacrifice with 
the essence in the metres. 


But there is still another meaning in the Aitaga-pralapa ; it is fit for 
removing defects in the sacrifice, and for restoring its entirety. For the 
Aitasa-pralipa is imperishableness. (Therefore when it is recited, the sa- 
crificer wishes) “May my sacrifice be lasting and all its defects be 
removed.” He repeats [435] this Aitasa-pralapa , stopping after every 
pida, just as the Nivid is repeated ; at the last pada he, pronounces “om,” 
just as it is done in the Nivid. 


He repeats the Pravahlika verses.*° For the gods made the Asuras 
benumbed (pravahlya) by means of the Pravahlikas, and, consequently, 
defeated them. In the same way, the sacrificers benumb and defeat their 
enemies by repeating these verses. They are repeated, half verse by half 
verse for obtaining a footing. 


Ile repeats the A jiyiidsenya verses.*’ For, by means of these verses, the 
Devas recognised (A jfidya) the Asuras and defeated them. In the same 
way, the sacrificers recognise and defeat their enemies. They are repeated 
half verse by half verse. 


Tle now repeats the Pratiradha .°* For, by means of it, the Devas 
frustrated (prati-vidh) the efforts of the Asuras, and consequently defeated 
them. The same effect is prodneed hy the sacrificers who have repeated it. 


He repeats the Ativida.2* For, by meansof it, the Devas abused 
(ativad) the Asuras so much as to defeat them. ‘The same effect is produced 
hy the sacrificers who repeat it. They are repeated, half verse by half verse, 
for obtaining a footing. ` i 


* Vitatdu kirauau doñu, A. V. 20, 133, 1-6. 
27 Tha itthâ prag apg udak, A. V. 20, 134, 1-4 
* Bhugiti abhigatah, A. V. 20, 185, 1-3. 

Y Vime deud akran, A. V. 20, 136, 4. 
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34 


= 


(Story of the Sacrifices of the Adityas and Angivasas for reaching Heaven.) 
He repeats the Devantitham.*® (About this, the following story is 
reported.) The Aditiyas and Afgirasas [486] were contending with one 
another as to who should gain first the heavenly world. The Anfgirasas 
had seen (in their mind) that, by dint of the Soma sacrifice they were 
about to bring on the next day, they would be raised to heaven first. 
They therefore despatched one from among themselves, Agni by name, 
instructing him thus: “Goto the Adityas and announce to them that 
we shall, by dint of our to-morrow’s Soma sacrifice, go to heaven.” As 
soon as the Adityas got sight of Agni, they at once saw (in their minds) 
the Soma sacrifice by which they would reach heaven. Having come 
near them, Agni said, “ We inform you of our bringing to-morrow that 
Soma sacrifice, by means of which we shall reach heaven.” They answered, 
“ And we announce to you that we are just now. contemplating to bring 
that Soma sacrifice, by means of which we shall reach heaven ; but thou 
(Agni) must serve as our Hotar, then we shall go to heaven. He said, — 
“Yes,” (and went back to the Aigiras). After having told (the Atgiras 
the message of the Adityas) and received their reply, he went back to 
the Adityas). They asked him, “Hast thou told our message?” He 
said, “ Yes, I have told it (to the Adgiras); and they answered, and asked, 
‘Did’st thou not promise us thy assistance (as a Hotar},’ and I said, ‘ Yes, 
I bave promised.’ (But I could not decline the offer of the Adityas). For 
he who engages in performing the duty of a sacrificial priest, obtains fame; 
and any one Who prevents the sacrifice from being performed, excludes 
himself from his fame. Therefore I did not prevent (by declining the 
offer).” If one wishes to decline serving as a sacrificial priest, then this 
resfusal is only justified on account of oneself being engaged in a sacrifice, 
or hecause of being legally prohibited to perform the sacrificial duties, 


35 


(437] (On the Daksind given by the Adityas to the Atigirasas. The 
Devinitha Hymn.) 


The Angirasas, therefore, assisted the Adityas in their sacrifice. For 
this service, the Adityas gave them the earth filled with presents (daksind) 
as reward. But when they had accepted her, she burnt them. Therefore 


they flung her away. She then became a lioness, and, opening her 
TP re 
* Aditya ha jaritar aigirobhyo, A, V. 20, 185, 6 et seg. 17 verses, according to Say, 
12 


a) 


29 


` 


mouth, attacked people. From this burning state of the earth came 
those ruptures (which are now visible on her), whereas she had been 
previously quite even.°! Thence one shall not retake a sacrificial reward 
which one has once refused to accept. (For he must think) the Daksina 
being penetrated by a flame, shall not penetrate me with it. But should 
he take it back, then he may give it to his adversary and enemy, who will 
be defeated, for it burns him. 


That (Aditya, the sun) then assuming the dare of a white horse with 
bridle and harness, presented himself to the other Adityas,.who said, “ Let 
us carry this gift to you (the Angirasas).” Therefore this Devanitha, 
i.e., what is carried by the gods, is to be recited. 


(Now follows the Devanitha, with Explanatory Remarks.) 


“ The Adityas, O singer! brought the Afgirasas their reward. The 
Abgirasas, O singer, did not go near,” i.e. they did not go near to that 
first gift (the earth). 

“ But, O singer ! (afterwards) they went near it,” ie., they went near 
the other gift (the white horse). 

[438] “ They did not accept it, O singer,” i.e, they did not accept 

P 8 
this earth. “ But they accepted it,” ie., they accepted that white horse. 

“ He (Aditya, the sun), being carried away,” the days disappeared ;” 
for he (the sun) makes the days visible. 

“ He being carried away, the wise men were without a leader (puro- 
gavra). Forthe reward (Daksind) is the leader in the sacrifices. Just 
as a carriage without having a bullock as a leader yoked to it, becomes 
damaged, a sacrifice at which no reward (Daksin4) is given, becomes 
damaged also. Therefore, the sacrificial reward must be given (to the 


performers of a sacrifice), and even if it should be but very little (on 
account of the poverty of the sacrificer). 


“ And, further, this horse is white, with quickly running feet, the 
swiftest (of all). He quickly discharges the duties incumbent on him. The 
Adityas, Rudras and Vasavas praise (him). Accept, therefore, this gift, 
O Atgiras!” They now aetended e puig this DER 


a Tere we have an iitemgti to Sa the unevenness of the earth. It is interesting 
to sec the theories of modérn geology foreshadowed in this certainly ancient myth, 


3 Instead of neta sann, which reading is to be found here, as well as in the Atharvaveda, 


netah sunn must be read; neath, then, is an irregular form of the past part, of ni, to carry, 
standing for nita. 
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“This gift is large and splendid. This present which the gods have 
given, shall be your illuminator. „It shall be with you every day. Thence 
consent to accept it!” ‘After haying heard these words) the Adgiras 
accepted the reward. 

In reciting this Devanitha, the priest stops at every pada, just as 
is done when the Nivid is repeated, and pronounces “om” at the last 
pada, just as is the case with the Nivid. 

36. 
[439] (Bhûte-chhad, Ahanasya, Dadhikrávan, Pâvamånya, and the 
Indra Brihaspati Verses.) 

He now repeats the Bhitte-chhad ** (dazzling power) verses. By means 
of these verses, the Devas aproached the Asuras by fighting and cunning, 
For, by means of them, they dazzled the power of the Asuras, and 
consequently overcame them. In the same way, the sacrificer who repeats 
these verses, overcomes his enemy. They are repeated half verse by half 
verse, to obtain a footing. 

He now repeats the Ahanasya ** verses. For the sperm is poured forth 
from the Ahanasya (penis); and from the sperm creatures are born. In 
this way, the priest makes offspring (to the sacrificer). These verses are 
ten in number; for the Viraj has ten syllables, and the Viraj is food ; 
from food the sperm (is produced) and can (consequently) be poured forth, 
and from sperm creatures are produced. He repeats them with Nytihkha; 
for this is food. 

He now repeats the Dadhikrivan verse, dadhikravano akdrsiham 
(Atharv. V. 20, 137, 3). For the Dadhikra is the purifier of the gods. 
For he (the priest) spoke such (words**) as are to be regarded as the speech 
containing the most excellent semen.*® By means of this purifier of 
the gods, he purifies speech (vách). The verse is in the Avustubh metre; 
for Vach is Anustubh, and thus she becomes purified by her own metre. 

He now repeats the Påvamânya verses, suliso madhumatama (9, 101,4); 
for the Pavamanyas (purification verses) are the purification of the gods. 
For he spoke such (words) as are to be regarded as the speech containing 
the most excellent semen. By means of this purifier of the gods, he 
purifies speech. They are Anustubhs; for the Vich is Anugtubh, 
and thus she becomes purified by her own metre. 


“ Tvam indra Sarma rixa, A. V. 20, 135, 11-13. 

`“ Lit,, penis; for dhanas, dhana, means penis, derived just as jaghany?, ien from the 
root han, to strike, Say. explains it by “ maithunam,” i.e., cohabitation, 

** Yad asya amhubhedyah, A. V. 20, 136, 1-10, 

** The repetition of the Ahanasya verses is to be understood, 
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[440] He now repeats the Indra-Brihaspati triplet of verses commencing, 
avd drapso atnsumatim (8, 85, 13-15). At the end of it (verse 15) there is 
said, “Indra, assisted by Brihaspati, conquered the tribes of the despisers 
of the Devas when they encountered (the Devas on the battle-field). ” For 
the Asura nation, when they had marched out to fight against the Devas, 
was everywhere subjugated by Indra with the assistance of Brihaspati, 
and driven away. Therefore the sacrificers subdue and drive away by 
means of Indra and Bribaspati the nation of the Asuras (asurya varna).*? 


They ask, Should the HNotri-priest, on the sixth day, repeat (the 
bymns) along (with the additional Sastras 2). See ü, 26. 

Tle concludes with a Brihaspati verse; thence he ought not to repeat 
(the hymns) along (with the additional Sastras). 


31 That these are the Zoroastrians, is beyond any doubt. See my Essays on the Sacred 
Language, Writings, &c,, of the Parsis, page 226-30. 


1441] SEVENTH BOOK. 


FIRST CHAPTER. 


(The Distribution of the Different Parts of the Sacrificial Animal among 
the Priests.) s 


1 
Now follows the division of the different parts of the sacrificial animal 


(among the priests). We shall describe it'. The two jawbones with the . 


tongue are to be given to the Prastotar; the breast in the form of an 
eagle to the Udgitar; the throat with the palate to the Pratihartar; the 


lower part of the right loins the Hotar ; the left to the Brahma; the right 


thigh to the Maitravaruna ; the left to the Brahmanachhamsi ; the right side 
with ‘the sboulder to the Adhvaryu; the left side to those who 
accompany the chants; ? the left shoulder to the Pratipasthatar; the 
lower part of the right arm to the Nestar; the lower part of the left 
arm to the Potar ; the upper part of the right thigh to the Achhavaka ; the 
left to the Agnidbra ; the upper part of the right arm to Atreya*; the 
left to the Sadasya; the back bone [442] and the urinal bladder to’ the 
Grihapati (sacrificer); the right feet to the Grihapati who gives a 
feasting ; the left feet to the wife of that Gyihapati who gives a feasting ; 
the upper lip is common to both (the Grihapati and his wife), which 
is to be divided by the Giihapati. They offer the tail of the animal 
to wives, but they should give it to a Brihmana; the fleshy processes 


-” 


(manikdh) on the neck and three gristles (kdkasah) to the Gravastut ; three 


’ The same piece is found in Aśv. Sr. S. 12, 9. 


2 The Upagatris accompany the chant of the Sima singers with certain syllables which 
correspond to the Pratigâra of the Adhvaryu This accompaniment is called upagdnam. 
It differs according to the different Sâmans. At the Bahis-pavamina Stotra at the 
morning libation, the wpagdénam of the Upagiatris is ho. Besides, the sacrificer has to 
make an upagdnam also, This is om at the Bahis-pavamina Stotra. 


* The Atreya who is here mentioned as a receiver of a share in the sacrificial avimal, 
is no officiating priest. But.the circumstance that he receives gold for his Daksina, and 
that it is given to him before the other priests (save the Agnidhra), as we learn from 
the Katiya &rauta Sutras 10, 2,21 shows, that he had a certain right toa principal share 
in all sacrificial donations. Atreya, meaning only adescendant of the Atrigotrs, the 
right appears to have been hereditary in the family of the ancient Risi Atri. 


INAI 


we 


other gristles and one-half of the fleshy part on the back (vaikartta *) to 
the Unnetar; the other half of the fleshy part onthe neck and the left 
lohe (Aloma *) to the slaughterer, who should present it to a Bréhmana, 
if he himself would not happen to bea Brahmana. The head is to be 
given to the Subrahmny§), the skin belongs to him (the Subrahmanya), 
who spoke, svak sutyam (to-morrow at the Soma sacrifice); ë that part of 
the sacrificial animal at a Soma sacrifice which belongs to Ilâ (sacrificial 
food) is common to all the priests; only for the Hotar it is optional. 


All these portions of the sacrifical animal amount to thirty-six single 
pieces, each of which represents the pda (foot) of a verse by which the 
sacrifice is carried up. The Byihati metre consists of thirty-six syllables ; 
and the heavenly worlds are of the Brihati nature. Inthis way (by 
dividing the animal into thirty-six parts), they gain life (in this world) 
and the heavens, and having become established in both (this and that 
world), they walk there. 


[443] To those who divide the sacrificial animal in the way mentioned, 
it becomes the guide to heaven. But those who make the division 
otherwise, are like scoundrels and miscreants who kill an animal merely. 
(for gratifying their lust after fiesh), e 


This division of the sacrificial animal was invented by the Risi 
Devabhága, a son of Sruta.?’ When he was departing from this life, he 
did not entrust (the secret to any one). Buta supernatural being com- 
municated it to Girija, the son of Babhru. Since his time, men study 
it. 


SECOND CHAPTER. 


The Penances for Mishaps to the Performer of the Agnihotram), 
2, 


(What Penances are required when an Agnihotri Dies ) 


They ask, If a man who has already established a sacred fire (an Agni- 
hotri) should die onthe day previous to a sacrifice (uparasatha), what 


is to become of his sacrifice (to which all preparations had been made) ? 


* A large piece of flesh, — Siy. 
* The piece of flesh which is on the side of the heart Say. 
* See the note to 6, 3. 


* Thus Siy,, but the translation, a Srotriya, ie., sacrifi 


cial priest (; i i 
feet mheilt priest (acqnainted with the 
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One should not have it brought; thus say some; for he (the owner) him- 
self las no share in the sacrifice. 3 g 


They ask, If an Agnihotri should die after having placed the intended 
fire offering, be it the Sdnndyya’ or-(other) offerings (on the fire), how is 
[444] this to be atoned for ? One shall put all these things one after the 
other round the fire (like sticks, paridhas) and burn them all together. 
This is the penance. 

They ask, If an Agnihotri should die after having placed the sacri- 
ficial offerings (ready made) on the Vedi,’ what is the atonement? One 
ought to sacrifice them all in the Ahavaniya fire, with the formula Svahd, to 
all those deities for whom they were intended (by the deceased Agnihotri). 


They ask, If an Agnihotri should die when abroad, what is to become 
of his burnt offering (agnihotram)? (There are two ways.) Either one 
shall then sacrifice’ the milk of a cow to which another (as its own) 
calf had been brought (to rear it up), for the milk of such a cow is as 
different as the oblation brought in the name of an Agnihotri deceased. 
Or, they may offer the milk of any other cow. But they mention another 
way besides. (The relatives of the deceased Agnihotri) should keep burn- 
ing the (three) constantly blazing fires (Ahavaniya, &c.) without giving 
them any offering till the ashes of the deceased shall have been collected. 
Should they not be forthcoming, then they should take three hundred 
and sixty footstalks of Palasa leaves and form of them a human figure, 
and perform in it all the funeral ceremonies required <drrt). After 
having brought the members of this artificial corpse into contact with 
the three sacred fires, they shall remove (extinguish) them. ‘They shall 
make this human [445] figure in the following way: one hundred and 
lifty footstalks are to represent the trunk of the corpse, one hundred and 
lorty both the thighs, and fifty both the loins, and the rest are instead 
of thehead, and are therefore to be placed accordingly. This is the 


penance, 
Tate atm a ec 

* Séundyya is the technical term fora certain offering of the Agnihotris. It is pre- 
pared in the following way : The Adhvaryu takes the milk from three cows, called Gaigd, 
Yamund and Sarasvati, on the morning and evening, and gives it to the Agnidhra. Half 
the mik is first drawn from the udder of each of the three cows under the recital of man- 
tras; then the same is done silently (túşnim). The milk is taken from these cows on 
the evening of the New Moon day, and on the morning of the following day, the so-called 
Pratipad (the first day of the month), The milk drawn on the eveningis made hot, 
and lime-juice poured over it, to make it sour, whereupon it is hung up. The fresh milk 
of the following morning is then mixed with it, and both are sacrificed along with the 
Purodfisa, Only he who has already performed the Agnigtoma, is allowed to sacrifice 
the Sannfyya at the Dargapurnima işti. (Oral information.) 

2 The place for all the offerings. 
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3. 
(This Parayraph is identical with 5, 27.) 
4. 


(On the Penanees in the case of the Sanndyya being Spoiled.) 


They ask, If the Sannayya which was milked on the evening becomes 
spoiled or is lost (during the night), what is the penance for it? (The 
answer is) The Agnihotri shall divide the milk of the morning into two 
parts, and after having curdled one part of it, he may offer it. This is 
the penance. 


They ask, If the Sannayya which was milked on the morning becomes 
spoiled or is lost, what is the penance? (The answer is) He must prepare 
a Purodasa, for Indra and Mahendra, divide it instead of the milk, into 
the parts required, and then sacrifice it. This is the penance. 


They ask, If all the milk (of the morning and evening) of the Sannayya 
becomes spoiled or is lost, what is the penance for it? The penance is 
made in the same way by offering the Indra or Mahendra Purodaga (as 
in the preceding case), 


They ask, If all the offerings (Purodasa, curds, milk) become spoiled 
or arelost, whatis the penance for it? He ought to prepare all these 
offerings with melted butter, and, having apportioned to the several 
gods their respective parts, should sacrifice this Ajyahavis (offerings with 
melted butter) as an Isti. [446] Then he ought to prepare another Isti 
all smooth and even. This sacrifice performed (in the regular way) is 
the penance for the first which had been spoiled. 


5, 


(The Penance required when Anything of the Agnihotram is Spilt, or the 
Spoon is Broken, or the Gérhapatya Fire Extinguished.) 


They ask, If anything improper for being offered should fall into 
the fire oflering when placed (over the fire to make it ready), what is the 
penance for it? The Agnihoti then ouglit to pour all this into a Sruch 
(sacrificial spoon), go eastwards and place the usual fuel (samidh) into 
the Ahavaniya fire. After having taken some hot ashes from the northern 
part of the Ahavaniya fire, he shall sacrifice it by repeating either in 
his mind (the usual Agnihotra mantra), or the P 


rajapati verse.? In this 


Sen S 


3 Prujdpate na tvad etdni (10, 121, 10). 
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way (by means of the hot ashes), the offering becomes sacrificed and is not 
gacrificed.* (It is of no consequence) whether only one or two turns of 
the oblation (become spoiled); the penance for it is always performed 
in the way described. Should the Agnihotri be able to remove thus (the 
unclean things fallen into the offering) by pouring out all that is spoiled, 
and pour in what is unspoiled, then he ought to sacrifice it just as its 
turn’ is. This is the penance. 


They ask, If the fire offering when placed over the fire (for being made 
ready) is spilt or runs over (by boiling), what is then the penance for it ? 
He [447] shall touch what fell down with water for appeasing (arresting 
the evil consequences) ; for water serves for this purpose. Then moving 
with his right hand over what fell out, he mutters the mantra, “ May a 
“third go to heaven to the gods as a sacrifice; might I obtain thence 
“wealth! May a third go to the air, to the Pitaras, as a sacrifice ; might I 
“obtain thence wealth! May a third go to to the earth, to men; might I 
“obtain thence wealth!” Then he mutters the Visnu-Varuna verse, yayor 
ojasé skabhitd rajdmsi (A. V. 7, 25, 1).° For Vişņu watches over what is 
performed badly in the sacrifice, and Varuna over what is performed well. 
To appease both of them, this penance (is appropriate). 


They ask, When the fire offering, after having been made ready, at 
the time when the Adhvaryu takes it eastward to the Ahvaniya fire 
(to sacrifice it), runs over or is spilt altogether, what is the penance for 
it? (The Adhvaryu is not allowed to turn back his face). If he would 
turn his face backward, then he would turn the sacrificer from heaven. 
Therefore (some other men) must gather up for him when he is seated 
(having turned the face eastward) the remainder of the offering, which he 
then sacrifices just in its turn.’ This is the penance for it. 

They ask, If the sacrificial spoon (sruch) should be broken, what is 
the penance for it? He ought to take another Sruch and sacrilice with it. 
Then he shall throw the broken Sruch into the Ahavaniya fire, the stick 
being in the front, and its cavity behind. This is the penance for it. 


They ask, If the fire in the Ahavaniya only is burning, but that in 
the Garhapatya is extinguished, what is the penance for it? When he 
“It is only burnt by the ashes, but not sacrificed in the proper way. 
' Unniti. Say. understands by it the placing of the offering into the Aguihotrâ-havapi, 
which is a kind of large spoon. 
” See 3, 88. 


* Four times a portion is to be poured into the Agnihotrá-havani. 
13 
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takes off the [448] eastern portion of the Ahavauiya (for the Garhapatya), 
then he might lose his place; if he takes off the western portion, then he 
would spread the sacrifice in the way the Asuras do; if he kindles 
(a new fire) by friction, then he might produce an enemy to the sacrificer ; 
if he extinguishes it, then the vital breath would leave the sacrificer. 
Thence he must take the whole (Ahavaniya fire) and, mixing it with its 
ashes, place it in the Garhapatya, and then take off the eastern part as 
Ahavaniya, This is the penance for it. 
6. 

(The Penances for a Firebrand taken from a Sacred Fire, for Mingling 
the Sacred Fires with one another, or with Profane Fires.) 

They ask, If they take fire from that belonging to an Agnihotri,’ 
what is the penance for it? Should another Agni be at hand, then he 
should put him in the place of the former which has been taken. 
Were this uot the case, then he ought to portion out to Agni Agnivat 
a Purodasa, consisting of eight pieces (kapalas). The Anuvakya 
and Yajy& required for this purpose are, agnind agnih samidhyate 
(fire is kindled by fire, 1, 12, 6); tvdm hy dgne âgninâ (8, 43, 14). Or, he 
may omit the Anuvâkyå and Yajy&4 verses and (simply) throw (melted 
butter) into the Ahavaniya, under the recital of the words, to Agni Agnivat 
Svaéhé! This is the penance for it. 

They ask, When some one’s Ahavaniya and Carhapatya tires should 
become mutually mingled together, what is the penance for it? One must 
portion out to Agni viti a Purodasa, consisting of eight pieces, under the 
recital of the following [449] Anuvakya and Yajya verses: agna dyAhi 
vituye) 6, 16,10); yo agnim devavitaye (1, 12,9). Or, he may (simply) 
sacrifice (melted butter), under the recital of, to Ayni viti Sudhd! in the 
Ahavaniya fire. This is the penance for it. 


They ask, When all the ‘three) fires of an Agnihotri should become 
mutually mingled together, what is the penance for it ? One must portion 
out to Agni Vivichi (Agni, the separater) a Purodasa, consisting of eight 
pieces, and repeat the following Anuvakya and Yajya verses : svar na vastor 
usasdm arochi(7, 10,2); tvam ugne manusir ilate visah (5, 8, 3). Or, he 
may (simply) offer (melted butter), under the recital of, to Agni Vivichi 
Seáhá ' in the Ahavantya fire. This is the penance for it. 


“Say, understands tho firo which is taken from tho 


Ahavaniya and pla in tbo 
Garhapatya. ya and placed in 
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They ask, When some one’s fires are mingled together with other fires, 
what is the penance for it? One must portion out to Agnikgmdvat a 
Purodaga, consisting of eight pieces, under the recital of the following 
Anuvakya and Yajyaé: akrandad agnis tanayan (10, 45, 4); adhd yathé nak 
pitarah pardsah (4, 2, 16). Or, he may ‘simply) sacrifice (melted butter), 
under the recital of, Agni ksmdvat Sráhâ! in the Ahavaniya fire. This 
is the penance for it. 

7. 

(The Penance for a Sacred Fire becoming Mixed with those of a Confla- 
gration in a Village, or in a Wood, or with Lightning, or with those Burn- 
ing a Corpse.) 

They ask, When the fires of an Agnihotri should burn together with 
the fire of a general conflagration in the village, what is the penance for it ? 
He ought to portion out a Purodasa consisting of eight pieces to 


Agni Samvarga (Agni, the mingler), under the recital of the following 
Anuvakya and Yajya: kuit su no gavistaye (8, 64, 11), mô no asmin mahâ- 
dhine (8, 64, [450] 12). Or, he may (simply) sacrifice (melted butter) 
under the recital of, to Agni Samvarga Sråáhá ! in the Ahavaniya fire. This 
is the penance for it. 


They ask, When the fires of an Agnihotri (have been struck) by 
lightning, and become mingled with it, what is the penance for it? 
He must offer to Agni apsumat (water Agni) a Purodasa consisting of eight 
pieces, under the recital of the following Anuvakya and Yajyi: Apsv agne 
(8, 43,9); mayd dadhe (3, 1, 3). Or, he may (simply) sacrifice (melted 
butter), under the recital of, fo Agni apsumat Srâhâ ! in the Ahvaniya fire. 
This is the penance for it. 


They ask, When the fires of an Agnihotri should become mingled 
with the fire which burns a corpse, what is the penance for it? He must 
offer to Agni guchi a Purod&sa, consisting of eight pieces, under the recital 
of the following Anuvikya and Yajyi: Agnth sucht vratatamah (8, 44, 21); 
ud agne guchayas tara (8, 14,17). Or, he may (simply) sacrifice (melted 
butter), under the recital of, to Agni suchi Sedhd ! in the Ahavaniya fire. 
This is the penance for it. 


They ask, When the fires of an Agnihotri should burn together 
with those of a forest conflagration, what is the penance for it? He shall 
catch the fires with the Aranis (the two wooden sticks used for producing 
fire), or (if this he impossible) he should save a firebrand from either the 
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Ahavaniya or Girhapatya. Where this is impossible, then he must ofer to 
Agni Samvarga (Agni, the mixer) a Purodasa, consisting of eight pieces, 
under the recital of the abovementioned Anuvikya and Yajy& (which he- 
long to the Agni Samvarga). Or, he may (simply) sacrifice (melted butter), 
under the recital of, to Agni Samcarga Svdhd in the Ahavantya fire. This 
is the penance for it. 


8. 


[451] (The Penances when the Agnihotri Sheds Tears, or Breaks his 
Vow, or Negleets the Performance of the Darsapitrnima Isti, or when he 
allows his Fires to go out.) 


They ask, When an Agnihotri on the day previous to the sacrifice 
should shed tears, by which the Purodiga might be sullied, what is 
the penance for it? He must offer to Agni Vratabhrit (Agni, the 
bearer of vows) a Purodasa, consisting of eight pieces, under the 
recital of the following Anuvakya and Yajya: tvam agne cratabhrit suchir 
(Asv. Sr. S. 3, 11) vratâni bibhrad vratapd (Asv. Sr. S. 3, 11).° Or, 
he may sacrifice (melted butter), under the recital of, to Agni rratabhrit 
Svåhkâ ! in the Ahavaniya fire. This is the penance for it. 


They ask, When an Agnihotri should do something contrary to his 
vow (religion) on the day previous to the sacrifice, what is the penance 
for it? He must offer a Purodasa, consisting of eight pieces to Agni 
vratapati (Agni, the lord of vows), under the recital of the following 
Anuvâkyá and Yajya: tram agne vratapå asi (8,11, 1); yad vo vayam 
praminima (10, 2, 4). Or, he may sacrifice (melted butter), under the 
recital of, to Agni rratapatt Srâhå ' in the Ahavaniya fiire. This is the 
penance for it. 


They ask, Whenan Agnihotri should neglect the celebration of the 
New Moon or Full Moon sacrifices, [452] what is the penance for it? 
He must offer to Agni pathikrit (paver of ways) a Purodâga, consisting 
of eight pieces, under the recital of the following Anuvkiiya and Yajya: 


$ The Anuvakys4 is according to Asval: 
amà aag RA fga | 
3q ast afaa a: l 
The Yåâjyå is: 
aah Ragan at aan arta: ghe | 
qaam gahè wet Areva Ar shad aa: 1) 
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vettha hi vedho adhvana (6 , 16, 3); â derânâm api (10, 2, 3). Or, he may 
sacrifice (melted butter), under the recital of, to Agni Pathikrit Srdha! 
in the Ahavaniya fire. This is the penance for it. 


They ask, When all (three) fires of an Agnihotri should go out, 
what is the penance for it? He must offer to Agni tapasvat, janadvat 
and péikavat, a Purodada, consisting of eight pieces, under the recital 
of the following Anuvaky& and Yâjyâ: dydhi tapas4 janesu (Adv. Sr. S. 
3, 11); â no yahi tapaså (Asv. Sr. S. 3, 11).'° Or, he may sacrifice 
(melted butter) in the Ahavanyia fire, under the recital of, to Agni 
tapasvat, janadvat pdkavat, Srahd! This is the penance for it. 


9. 


(Penances for an Agnihotri when he Eats New Corn without bringing the 
Sacrifice preserthed. and for Various Mishaps and Neglect when sacrifi- 
sing.) 

They ask, When an Agnihotri eats new corn without having offered the 
Agrayana '' isti, what is the penance for it? He must offer to Agni Vais- 
vanara a Purodasa, consisting of twelve pieces, under the [458] recital 
of the following Anuvâkayâ and Yajya: Vaisvdnaro ajtjanat (?) ; prigto 
divi pristo (1, 98, 2). Or, he may offer to Agni Vaisvanara (melted butter) 
in the Ahavaniya fire, under the recital of, to Agni viasvdndra Sváhá ? 
This is the penance for it. 


They ask, When one of the potsherds (kapélas) containing the Puro- 
dasa should be destroyed, what is the penance for it? He must offer 
a Purodâsa, consisting of two pieces, to the Asvins, under the recital of the 
following Anuvaky4 and Yâjyâ : asvinå vartir (1, 92,16); a gomåtå na- 
satya (7, 72, 1). Or, he may sacrifice (melted butter) in the Ahvaniya fire 
under the recital of, fo the Aésvins Sr4hd/ This is the penance for it. 


w The Anuvakys is « 
mint aver waved nest AAT | 


stat gefa aa N 

The Yajy& is: 
m a ae agar aca’ gras fia | 
ear Raq AT gua UI 


n This Isti is prescribed to he performed before the Agnihotri is allowed to eat 
new corn. 
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They ask, When the stalks of kuga grass (pavitra) (on which the 
offering is placed) should be destroyed, what is the penance for it? He 
must offer to Agni pavitrarat a Purodaga, consisting of eight pieces, under 
the recital of the following Anuvakya and Yajy4 : pavitram te vitatam (9, 
83, 1) ; tapos paritram (9,83, 2). Or, he may offer ‘melted butter) in the 
Ahavaniya fire under the recital of, fo Agni pavitravat Sváhâ! This is the 
penance for it. 

They ask, When the gold of an Agnihotri should be destoryed, 
what is the penance for it? He must offer to Agni hiranyrat Puro- 
dasa, consisting of eight pieces, under the recital of the following 
Anuvakya and Yajyi: hiranyakeso rajaso visára (1, 79, 1); @ te suparnd 
aminéntam (1, 79, 2). Or, he may offer (melted butter) in the Ahavaniya 
fire, under the recital of, to Agni hiranyavat Srahi! This is the penance 
for it. 

They ask, When an Agnihotri offers the fire oblation without hav- 
ing performed in the morning the usual ablution, what is the penance 
for it? He must offer to Agni Varura a Purodasa, consisting of eight 
pieces, under the recital of the following [454] Anuvakya and Yajya: 
tram no agne varunasa (4, 1, 4); sa tram no agne avamo (4, 1,5). Or, he 
may offer (melted butter) in the Ahavaniya fire, under the recital of, 
to Agni Varuna Sriha! This is the penance for it. 

They ask, When an Agnihotri eats food prepared by a woman 
who is confined (stitaka), what is the penance forit? He must offer 
to Ayni tantumat a Purodasa, consisting of eight pieces, under the recital 
of the following Anuvâkyâ and Yâjyå: tantum tanvan rajaso (10, 53, 6); 
akginaho nahy tanota (10, 53, 7). Or, he may sacrifice (melted butter) in 
the Ahavaniya fire, under the recital of, to Agni tantumat Sréhd ! This 
is the penance for it. 

They ask, When an Agnihotri hears, when living, any one, an 
enemy, say, that he ‘the Agnihotri) is dead, what is the penance for 
it? We must offer to Agni surabhimat a Purodaga, consisting of eight 
pieces, under the recital of the following Anuvikya and Yajya : 
Agnir hota nyasidad (5,1, 6); sidhvim alar dera ritim (10, 53, 3.). Or, he 
may sacrifice (melted butter) in the Ahavaniya fire, under the 
of, to Agnir surabhimat Srahé ! This is the penance for it. 

They ask, When the wife or the cow of an Agnihotri give birth to 
twins, what. is the penance for it? He must offer to Agni marutvat a 
Purodasa, consisting of thirteen pieces, under the 


recital 


recital of the 
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following Anuvakya and Yajya: maruto yasya hi kgye (1, 86, 1); ard 
ived (5, 58, 5). Or, he may sacrifice (melted butter) in the Ahavaniya 
fire, under the recital of, to Agni marutvat Sudhé! This is the penance for it. 


They ask, Should an Agnihotri, who has lost his wife, bring the fire ob- 
lation, or should he not? He should do so. If he does not do so, then he is 
called [455] an Anaddha'* man. Who is an Anaddha ? He who offers obla- 
tions to neither the gods, nor to the ancestors, nor to men. Therefore, the 
Agnihotri who has lost his wife, should nevertheless bring the burnt offer- 
ing (agnihotram). There is a stanza concerning sacrificial customs, where 
is said, “ He who has lost his wife may bring the Sautramani'® sacrifice ; 
for he is not allowed to drink Soma! But he must discharge the duties 
towards his parents.” '* But, whereas the sacred tradition (sruti) enjoins 
sacrifice,'* let him bring the Soma sacrifice. ` 


10. 
[456] How the Agnihotram of Him Who has no Wife becomes Performed).'6 
They ask, In what way does an Agnihotri who has no wife, bring his 
oblations with Speech (i. e., by repeating the mantras required with his 


voice)? In what way does he offer his (daily) burnt offering, when his wife 
dies, after he has already entered on the state of an Agnihotri, his wife 


1: By this tera, a man is to be understood who, from reasons which are not culpable, 
does not discharge his duties towards the gods, ancestors and men. All the MSS, read 
manusyd, instead of manugyân. 


© The Sdutramani (isi) is a substitute for the Soma sacrifice. Some spirituous 
liquor is taken instead of Soma, and milk. Both liquids are filled in the Soma vessels. It 
is performed in various ways. 1t is mentioned, and its performance briefly described in 
tho Asval, sr. $,3, 9, and in the’ Katiya Sûtras (in the 19th Adhydaya), From three to 
four animals are immolated, one to the Asvins, one to Sarasvati, one to Indra, and 
one to Bribaspati, Tho Pasyupurodésa are for Indra, Savitar and Varuna. The Puronu- 
vakya for the offering of the spirituous liquor is, yuvare surdmam asvind (10, 11, 4). 
The Praiga for repeating the Yâjyâ mantra is as follows :— 


ga aygan mada gaad Amai gingi 
auat arg Aag azeg Aaga RAI 


(Tac offering to be prosented to the Asvins, Sarasvati, and Indra Sutraman, are here 
called sonuil surd@manah, ic. Soma drops which aro spirituous liquor). The Yajya is 
putram iva pilardu (10, 131,5). Ihe sacrifice is brought up to tho present day in the 
Nekkhan 


‘In another Sakha, there is said. that a Brâhman has incurred three debts, the Brah- 
machâryam or celibacy as a debt to the Rigis, the sacrifice as a debt to the gods, and the 
necessity of begetting children as a debt to the Pitaras,--Sdy. 


=“ Worship the ods by sacrificing, read the Vedas, and beget children !" This is 
the sacred tradition (sruti) here alluded to.—Sdy. 

“ This paragraph offers considerable difficulties to the translator. Its style is not 
plain and perspicuous, and it appears that it is an interpolation as well as the following 
(Lith) paragraph, But, whethor it is an interpolation of later times is very doubtful. The 
piece may (to judge from its uncouth language) oven he older than the bulk of the Aitaréya 
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having (by her death) destroyed the qualification for the performance of 
(the daily) burnt offering? *’ 


They say, That one has children, grand-children, and relations in this 
world, and in that world. In this world, there is heaven (i. e., heaven is 
to be gained in this world by sacrificing). (The Agnihotri who 
[457] has no wife, says to his children, &c:) “ I have ascended to heaven 
by means of what was no heaven (i. e., by the sacrifice performed in this 
world).” He who does not wish for a ‘second) wi'e (for having his sacifi- 
cial ceremonies continuously performed), keeps thus ‘by speaking to his 
children, &c., in the way indicated) his connection with the other world 
up. ‘Thence they (his children) establish (uew fires, for him who has lost 
his wife. 

How does he who has no wife, bring his oblations (with his mind) ? 
(The answer is) Faith is his wife, and Truth the sacrificer. The marriage 
of Faith and Truth is a most happy one. For by Faith and Truth joined, 
they conquer the celestial world. 


11. 
(On the Different Names of the Full and New Moon.) 


‘They say, If an Agnihotri, who has not pledged himself by the usual 
vow, makes preparations for the performance of the Full and New Moon 
sacrifices, then the gods do not eat his food. If he, therefore, when mak- 
ing mp prepantigus thinks, might the gods eat my foods a nee they 


Brähwanain, Såy., who inverts their A says, that iori are found iu some countries, 
whereas they are wantivg in others. In his Commentary on tho lOth paragraph, Say. docs 
several times violence to grammar. He asserts, for instance, that SZ: aftor Gard? is 
to be taken in the sonso of tho third person singular of the potential, standing fut 
naa - The same senso of a potential he gives to tho perfect tense, druroha, Both these 
oxplanations are inadmissiblo, Tho purport of this paragraph is to show, in what way 
an Agnihotri way continue his sacrificial carecr, though it be interrupted by the death 
of his wife, For the ralo is, that the sacrificor wust always have his wife with hiw (tboir 
hands are tied together on such an occasion) when ho is sacrificing. 


" This is the translation of the toru, naztdvignihutram, which 1 take aya kind of 
compound. Sdy. explains it, nagtam cru bhavati plirvasiddhair agnibhih patnidahapakse 
punaragnihotrahetindm agninim abhdvat. Nasté is to be takon in the sense of an active 
past participle, “ having destroyed,” vi appears to have tho sense of ava, as Say. explains. 
That và can form part of a compound as the word, abhizdnyavatsé proves (7%, 2). 


© All this rofers to an Agnihotri, who hag lost his wife and is continuing bigs sac. 
rifice, 
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eat it). He ought to make all the preparations on the first part of the 
New Moon day ; this is the opinion of the Patngyas : he shall make them 
on the latter part ; this is the opinion of the Kdusitakis. The first part 
of the Full Moon day is called Anumati,’® the latter Rdkâ ; the first 
[458] part of the New Moon day is called Sintvali, and its latter part 
Kuh. The space which the moon requires for setting and rising again 
is called Tithi (lunar day). Without paying any attention {to the opinion 
of the Paiigyas) to make the preparations on the first part of the Full 
Moon day, he brings his sacrifice when he meets (sees) the Muon (rising) 
on the New Moon day; *° on this (day) they buy the Soma. Therefore 
he must always make his preparations on the second part of either the 
Full or New Moon days (i. e, on the days on which the moon enters 
into either phase). -All days which follow, belong to Soma (the Soma 
sacrifice may be completed.) He brings the Soma sacrifice as far as the 
Soma is a deity ; for the divine Soma is the moon. Therefore, he must 
make the preparations on the second part of that lunar day. 
12. 

(On Some Other Penances for Mishaps occurring to an Agnihotri. Where 
the Agnihotri must Walk between his Fires. Whether the Daksina Agni is to 
be Fel with the other Fires also. How an Agnihotri should Behave when 


absent from his Fires.) 

They ask, If the sun rise or set before an Agnihotri takes fire out of 
(the Garhapatya to bring it to the Abavaniya), or should it, when placed 
(in the Ahavantya), be extinguished before he brings the burnt offering 
(Homa), what is the penance for it ? He shall take it out after sunset, 
after having placed a piece of gold before it; for light is a splendid 
[459] body (jukram), and gold is the splendid light, and that body 


” The lunar day on which either the Full Moon or New Moon takes place, is divided 
into two parts, and is consequently broken. For the fourteenth tithi (or tanar day) is 
at an end, though it might not have been lasting for the usual time of thirty Muhûr- 
tas, as soon as the disk of the moon appears to the eye, either completely 
full, or (at the New Moon) distinctly visible. The Broken lanar day (the 
fourteenth) is then called Anumati at the Fall Moon time, and Sinfváli at the 
New Moon time ; the remaining part of the day (till the moon sets) is then either 
Rékd or Kuli. This part of the day forms, then, part either of the proper Full Moon or 
New Moon day (the fifteenth). 

» That is, on the fifteenth. 
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(the sun) is just this light. Seeing it shining, he takes out the fire. At 
morning time (after sunrise), he may take out the fire when he has put 
silver below it; for this (silver) is of the same nature with the night 
(representing the splendour of the moon and the stars). He shall take out 
(of the Garhapatya) the Ahavaniya before the shadows are cast together 
(before it has grown completely dark). For the shadow of darkness is 
death. By means of this light (the silver), he overcomes death, which is 
the shadow of darkness. This is the penance. 


They ask, When a cart, or a carriage, or horses go over the Garhapatya 
and Ahavaniya fires of an Agnihotri, what is the penance for it? He shall 
not mind it at all, thus they say, believing that these things (their types) 
are placed in his soul. But should he mind it, then he shall form a line 
of water drops from the Garhapatya, to the Ahavaniya under the recital of 
tantum tanvan rajaso (10, 53 6). This is the penace. 


They ask, Shall the Agnihotri, when feeding the (other) fires with wood, 
make the Daksina Agni (anvéhdrya pachanad) also to blaze up brightly, 
or shall he not do so? Who feeds the fires, puts into his soul the vital 
breaths; of these fires, the Daksina Agni provides (the feeder) best 
with food. He gives him therefore an offering, saying, “to Agni, the 
enjoyer of food, the master of food, Swahé !” He who thus knows, becomes 
an enjoyer of food, and a master of food, and obtains children and food. 


The Agnihotri must walk between the Garhapatya and Ahavaniya 
when he is about to sacrifice; for the Agnis (fires) when perceiving him 
walk thus, know, “he is about to bring us a sacrifice.” By this both these 
fires destroy all wickedness of him who is thus walking (between them). 
Whose wickedness [460] is thus destroyed, goes up to the heavenly world. 
Thus it is declared in another Brahmanam which they quote. 


They ask, How can an Agnihotri, who intends going abroad, be near 
his sacred fires (established at his home)? Can he do it when absent, or is 
he to return to them every day ? He shall approach them silently (in his 
mind, without repeating the mantras). For, by keeping silence, they aspire 
after fortune. But some say (he should go to them) every day. For the 
Agnis of an Agnihotri lose all confidence in him by his absence, fearing 
lest they be removed or scattered. Therefore he must approach them, 
and, should he not be able to return, he must repeat the words, “ May you 
be safe! may I be safe!” In this way, the Agnihotri is safe. 
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THIRD CHAPTER. 
(The Story of Sunahgepa) 
13 


(King Harischandra wishes for a Son. Stanzas praising the Possession 
of a Son). 
Harischandra, the son of Vedhas, of the Iksvaku race, was a king 
who had no son. Though he had a hundred wives, they did not give 


birth toa son. Jn his house there lived the Risis, Parvata and Narada. 
Once the king addressed to Narada (the following stanza) : 


“Since all beings, those endowed with reason (men) as well as those 
who are without it (beasts) wish for a son, what is the fruit to be obtained 
by having ason? This tell me, O Narada?” 


Narada thus addressed in one stanza, replied in (the following) ten: 


1. The father pays a debt in his son, and gains immortality, when he 
heholds the face of a son living who was born to him. 


2. The pleasure which a father has in his son, exceeds the enjoyment 
of all other beings, be they on the earth, or in the fire, or in the water. 


3. Fathers always overcome great difficulties through a son. (In him) 


the Self is born out of Self. The son is like a well-provisioned boat, which 
carries him over. 


4. “ What is the use of living unwashed,’ wearing the goatskin,” and 
beard *? What is the use of performing austerities ?4 You should wish for 


a son, O Brahmans!” Thus people talk of themë (who forego the married 
life on account of religious devotion). 


5. Food preserves life, clothes protect from cold, gold (golden 


ornaments) gives beauty, marriages produce wealth in cattle ;° the wife is 


the friend, the daughter object of compassion, but the son shines as his 
light in the highest heaven. 

' Here the Grihastha is meant. 

*The Brahmachéri is alluded, 

*The Vanaprustha, or hermit is to be understood. 

‘The Parivrdjaka, or religious mendicant is meant. 

* Avadavadah, i. e., pronouncing a blame. Say. takes the word in a different sense, “ not 
deserving blame on account of being free from guilt.” This explanation is artificial. 

* At certain kinds of marriages, the so-called Arsa (the Risi marriage), a pair of cows 
was given as a dowry, See Asval, Griby. Satr. 1, 6. 
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6. The husband enters the wife(in the shape of seed), and, when the 
seed is changed to an embryo, he makes her mother, from whom, after 
having become regenerated, in her, he is born in the tenth month. 

7. His wife is only then a real wife (jdyd, from jan, to be born) when 
he is bornin her again. The [462] seed which is placed in her, she 
developes to a being and sets it forth. 

8. The Gods and the Risis endowed her with great beauty. The 
gods then told to men, this being is destined to produce you again. 

9. He who has no child, has no place (no firm footing). This even 
know the beasts. Thence the son cohabits (among beasts even) with his 
mother and sister. 

10. Thisis the broad, well-trodden path on which those who have sons 
walk free from sorrows. Beasts and birds know it; thence they cohabit 
(even) with their own mothers. 

Thus he told. 

14. 

(A Son is Born to Harischandra. Varuna repeatedly requests the King to 
sacrifice his Son to him; but the Sacrifice is under different pretences 
always Put Off by the King.) 

Narada then told him, ‘‘ Go and beg of Varuna, the king, that he might 
fayour you with the birth of a son (promising him at the same time) to 
sacrifice to him this son when born.’ He went to Varuna, the king, 
praying, “ Let a son be born to me; I will sacrifice him to thee.” Then 
a son, Rohita by name, was born to him. Varuna said to him, “A son is 
born to thee, sacrifice him to me.” Harischandra said, ‘‘An animal is fit 
for being sacrificed, when it is more than ten days old. Let him reach 
this age, then I will sacrifice him to thee.” After Rohita had passed the 
age of ten days, Varuna said to him, “He is now past ten days, sacrifice 
him to me.” Harischandra answered, “An animal is fit for being sacrificed 
when its teeth come. Let his teeth come, then I will sacrifice 
[463] him to thee.” After his teeth had come’, Varuna said to Haris- 
chandra, “ His teeth have now come, sacrifice him to me.” He answered, 
“An animal is fit for being sacrificed when its teeth fall out. Let his 
teeth fall out, then I will sacrifice him to thee.” His teeth fell out. 
He then said, “ Mis teeth are falling out, sacrifice him to me.” He-said, 
“An animal is fit for being sacrificed when its teeth have come ‘again. 
Let his teeth come again, then I will sacrifice him to thee.” His teeth 


1 The words, ajnatavGi and apatsataydi, area kind of infinitive. 
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came again. Varuna said, “His teeth have now come again, sacrifice 

him to me.” He answered, “ A man of the warrior caste is fit fer bein 
sacrificed only after having received his full armour. Let him Bas 
his full armour, then I will sacrifice him to thee.” He then was invested 
with the armour. - Varuna then said, “ He has now received the armour 
sacrifice him to me.” After having thus spoken, he called his son anil 
told him, “‘ Well, my dear, to him who gave thee unto me, I will ssnrabie 
thee now.” But the son said, ‘No, no,’ took his bow and absconded 
to the wilderness, where he was roaming about for a year. 


15. 

(Continuatian of this story. Rohita, Harischandra’s Son, Purchases, after 
Six Years of fruitless Wanderings in the Forest, a Brahman boy, Sunahsepa 
by name, from his parents, to be sacrificed in his stead by Harisehandra to 
Varuna. Stanzas.) 

Varuna now seized Harischandra, and his belly swelled (. e., he 
was attacked by dropsy). When Rohita heard of it, he left the forest, 
and went to a village, where Indra in human disguise met him, and ` 
said to him, “ There is no happiness for him who does not travel, Rohita ! 
thus we have heard. Living [464] in the society of men, the best man 
(often) becomes a sinner (by seduction, which is best avoided by wandering 
in places void of human dwellings) ; for Indra surely is the friend of the 
traveller. Therefore, wander!” 

Rohita thinking, a Brahman told me to wander, wandered for 
a second year in the forest. When he was entering a village, after 
having left the forest, Indra met him in human disguise, and said to 
him, “ The feet of the wanderer are like the flower, his soul is growing 


and reaping the fruit; and all his sins are destroyed by his fatigues in 


wandering. Therefore, wande 
Robita thinking, a Brahman told me {fo wander, wandered then 


a third year in the forest. When he was entering a village, after having 
left the forest, Indra met him in human disguise, and said to him, “ The 
fortune of him who is sitting, sits; it rises when he rises ; it sleeps when 


r!” 


he sleeps ; it moves when he moves. Therefore, wander! ” 
Rohita thinking, a Brahman told me to wander, wandered then a 


fourth year in the forest. When he was entering a village, after having 
left the forest, Indra said to him, “The Kali is lying on the ground, 
the Dvapara is hovering there; the Treta is getting up, but the Krita 
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happens to walk (hither and thither).* Therefore, wander, wander 


Rohita thinking, a Brâhman told me to wander, wandered for a fifth 
year in the forest. When he was [465] entering a village, after having 
left the forest, Indra said to him, “The wanderer finds honey and the 
sweet Udumbara fruit; behold the beauty of the sun, who is not wearied 
by his wanderings. Therefore, wander, wander!” 


Rohita then wandered for a sixth year in the forest. He met (this time) 
the Risi Ajigarta, the son of Suyavasa, who was starving, in the forest. He 
had three sons, Sunakpuchha, Sunahsepa, and Sunolangila. He told him, 
“ Risi! I give thee a hundred cows ; for I will ransom myself (from being 
sacrificed) with one of these (thy sons).” Ajigarta then excepted the oldest, 
saying, “ Do not take bim,” and the mother excepted the youngest, 
saying, “ Do not take him.” Thus they agreed upon the middle one, 
Sunahgepa. He then gave for him a hundred cows, left the forest, entered 
the village, and brought him before his father, saying, “O my dear 
(father) ! by this boy I will ransom myself (from being sacrificed)” He 
then approached Varuna, the king (and said), “I will sacrifice him to 
thee!” He said, “ Well, let it be done: for a Brahman is worth 
more than a Ksattriya!’’ Varuna then explained to the king the rites 
of the Rajasiya sacrifice, at which,,on the day appointed for the 
inauguration (abhisechantya), be replaced the (sacrificial animal) by a man. 


16. 


(The Sacrifice with the intended Human Victim comes off. Four Great 
Risis were offictating as Priests. Sunahsepa prays to the Gods to be Released 
from the Fearful Death. The Rik verses which he used mentioned, and the 
different Deities to whom he applied), 


At this sacrifice, Visvâmitra was his Hotar, Jamadagni his Adhvaryu, 
Vasishtha his Brahma, and A yasya his Udgatar. After the preliminary cere- 
[486] monies had been performed, they could not find a person willing 
to bind him to the sacrificial post. Ajigarta, the son of Suyavasa, then 


* Bây. does not give any explanation of this important passage, where the names of 
the Yugas are mentioned for the first time. These four names are, as ig well known from 
other sources (sce the Sanscrit Dictionary by Boehtlingk and Roth, s. v. kali dudpara, &c.,) 
names of dice, used at gambling, The meaning of this Gâtha is, There is ever suecess 
to be hoped ; for the unluckiest die, the Kali, is lying, two others are slo H movin 
and kalf fallen, but the luckiest, the Krita,is in full motion. oral i 


o oae . The positi i ive 
here is indicatory of a fair chance of winning the game, position of dice given 
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said, “ Give me another hundred (cows), and I will bind him.” They 
gave him another hundred, whereupon he bound him. After he had 
been bound, the Apri verses recited, and the fire carried round him,’ 
they could not find a slaughterer. Ajigarta then said, “Give me 
another hundred, and I will kill him.” They gave him another hundred. 
He then whetted his knife and went to kill his son. Sunahéepa then got 
aware that they were going to butcher him just as if he were no man 
‘but a beast.) “ Well” said he, “ I will seek shelter with the gods.” He 
applied to Prajapati, who is the first of the gods, with the verse, kasya 
ninam hatamasya (1, 24,1). Prajapati answered him, “Agni is the 
nearest of the gods, go to him.” He then applied to Agni, with the 
verse, agner vayam prathamasya amritandm (1, 24, 2), Agni answered him, 
“Savitar rules over the creatures, go to him.” He then applied to 
Savitar with the three verses (1, 24, 3-5) beginning with, abhi två deva 
Savitar. Savitar answered him, “ Thou art bound for Varuna, the King, 
goto him,” He applied to Varuna with the following thirty-one verses 
(124, 6-25, 21). Varuna then answered him, “ Agni is the mouth of the 
gods, and the most compassionate of them. Praise him now! then we 
shall release you.” He then praised Agni with twenty-two verses (1, 26, 
l = 27, 12). Agni then answered, “ Prasise the Visve Devas, then we 
shall release you.” He then praised the Visve Devas with the verse (1,27,13), 
namo mahadbhyo namo arbhakebhyo. The Visve Devas answered, “ Indra 
is the strongest, the most powerful, the most enduring, the most true of the 
[467] gods, who knows best how to bring to an end anything. Praise 
him, then we shall release you.” He then praised Indra with the bymn 
(1, 29), yach chid dhi satya somapå, and with fifteen verses of the follow- 
ing one (1, 30, 1-15). Indra, who had become pleased with his praise, 
presented him with a golden carriage. This present he accepted with 
the verse, saivad indra (1, 30, 16). Indra then told him, “Praise the 
Asvins, then we shall release you.” He then praised the Aévins, with the 
three verses which follow the abovementioned (1, 30, 17-19. The Asvins 
then answered, ‘Praise Usas (Dawn), then we shall release you.” He 
then praised Usàs with the three verses which follow the Asvin verses 
(1, 30, 20-22). As he repeated one verse after the other, the fetters (of 
Varuna) were falling off, and the belly of Harischandra became smaller. 
And, after he had done repeating the last verse, (all) the fetters were 
taken off, and Harischandra restored to health again. 
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° Sce Ait, Br, 2, 3-5. 


(Sunabsepa is Released. He Invents the Añŭja Sava Preparation of the 
Soma. Visvdmitra Adopts him as his Son. Stanzas.) 

The priests now said to Sunahgepa, “Thou art now only ours> (thou 
art now a priest like us) ; take part in the performance of the particular 
ceremonies of this day (the abisechaniya ).” He then saw (invented) the 
method of direct preparation of the Soma juice (afijak sara without in- 
termediate fermentation) after itis squeezed, and carried it out under 
the recital of the four verses, yach chid dhi tvam grihe grihe (1,285-8). 
Then, by the verse, uchchhistam chamvor (1, 28,9), he brought it into 
the Dronakalasa.'° Then [468], after having been touched by Haris- 
chandra, he sacrificed the Soma, under the recital of the four first verses 
(of the hymn, yatra grévd prithubudhna (1, 28, 1-4), which were accom- 
panied by the formula Swáhá. Then he brought the implements required 
for making the concluding ceremonies (avabhritha) of this sacrifice to the 
spot, and performed them under the recital of the two verses, tvah no 
agne Varunasya (4, 1, 4-5). Then, after this ceremony was over, Sun- 
ahgyepa summoned Harischandra to the Ahavaniya fire,’? and recited the 
verse, Sunah chichchhepam niditam (5, 2, 7). 

Sunahgepa then approached the side of Visvamitra (and sat by him). 
Ajigarta, the son of Suyavasa, then said, “O Risi! return me my son.” 
He answered, “ No, for the gods have presented (devd ardsata) him to 
me.” Since that time, he was Devarata, Visvamitra’s son. From him 
come the Kapileyas and Babhravas. Ajigarta further said, “ Come, then, 
we (thy mother and I myself) will call thee,’ and added, “ Thou art 
known as the seer from Ajigarta’s family, as a descendant of the Angi- 
rasah. Therefore, O Risi, do not leave your ancestral home; return to 
me.” Sunahgepa answered, “ What is not found even in the hands of 
a Sidra, one has seen in thy hand, the knife (to kill thy son); three 
hundred cows thou hast preferred to me, O Anhgiras!” Ajigarta then 
answered, “ O my dear son! I repent of the bad deed I have committed ; 
I blot out this stain! one hundred of the cows shall be thine!” 

Sunahsepa answered, “Who once might commit such a sin, 
may commit the same another time; thou art still not free from 


the brutality of a Sidra, for thou hast committed a crime for 

oe Re hee oe ae ee a ee eo ee O A 
_ _ ° The large vessel for keeping the Soma in readiness for sacrificial purposes, after 
it has been squeezed. 


11 They returned from the place of the Uttara Vedi to the Vedi, where the Igtis are 
performed, i 
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which no reconcilia- [469] tion exists.” “Yes, irreconcileable (is this. 
act),” interrupted Visvamitra. 


Visvamitra then said, “ Fearful was Suyavasa’s son (to look at) when 
he was standing ready to murder, holding the knife in his hand; do not 
become his son again; but enter my family as my son.” Sunahsepa 
then said, ‘‘ O prince, let us know, tell (us) how I, as an Angirasah, can 
enter thy family as thy (adopted) son?” VisvAamitra answered, “Thou 
shalt be the first-born of my sons, and thy children the best. Thou shalt 
now enter on the possession of my divine heritage. I solemnly instal 
thee to it.” Sunahsepa then said, “ When thy sons should agree to thy 
wish that I should enter thy family, O thou best of the Bharatas! then 
tell them for the sake of my own happiness to receive me friendly.” 
Visvimitra then addressed his sons as follows: “Hear ye now, Madhu- 
chhandah, Risabha, Renu, Astaka, and all ye brothers, do not think !” 
yourselves (entitled) to the right of primogeniture, which is (Sunah- 
Sepa’s).”” 

18 
(On Visvumitra’s Descendants. How -the Reciters of the Sunuhéepu story 
ure to be Rewarded by the King. Stanzas. On the Pratigura for the 
Richas and Stanzus at this Occasion.) 

This Risi Viévamitra had a hundred sons, fifty of them were older 
than Madhuchhandas, and fifty were younger than he. The older ones 
were not pleased with (the installation of Sunahdepa to the primogeni- 
ture). Visvamitra then pronounced against [470] them the curse, “ You 
shall have the lowest castes for your descendants.’ Therefore are many 
of the most degraded classes of men, the rabble for the most part, such 
as the Andhras, Pundras, Sabaras, Palindas, and Matibas, descendants of 
Visvamitra. But Madhuchhandas, with the fifty younger sons, said, 
“ What our father approves of, by that we abide; we all accord to thee 
(Sunabsepa) the first rank, and we will come after thee!” VisvAmitra, 
deligated (at this answer) then praised these sons with the following 
verses : 

“Ye my sons will have abundance of cattle and children, for you 
have made me rich in children by consenting to my wish.” 


1 have parsed the word sthana as stha na. If sthana is takon as a 2nd person plural, 
as Max Müller (following Sfyana) does in his translation of the story of Sunahsepa 
(History of Ancient Sanscrit Literature, page 418), the passage is to be translated as 
follows: “ and all you brothers that you are, think him to be entitled to the primogeniture.” 

15 
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“ Ye sons of Gâthi, blessed with children, you all will be successful 
when headed by Devardta; be will (always) lead you on the path of 
truth.” 


“This Devarâta, is your master (man); follow him, ye Kusikas! 
He will exercise the paternal rights over youas his heritage from me, 
and take possession of the sacred knowledge that we have.” 


All the true sons of Visvamitra, the grandsons of GAthi, who forth- 
with stood with Devarata, were blessed with wealth for their own welfare 
and renown.” 


“Devarfta is called the Risi who entered on two heritages, the 
royal dignity of Jahni’s house, and the divine knowledge of Géathi’s 
stem.” ?* 


This is the story of Sunahgepa contained in the stanzas which are be- 
yond the number of the hundred Rik verses '* (recited along with them). 
The Hotar [471] when sitting on a gold embroidered carpet, recites them to 
the king, after he has been sprinkled with the sacred water. The Adhvaryu 
who reapeats the responses sits likewise on a gold embroidered carpet. 
For gold is glory. This procures glory for the king (for whom these Gâthâs 
are repeated). Om is the Adhvaryu’s response to a Rich (repeated by the 
Hotar), and evam tathé (thus in this way it is) that to a Gatha (recited by 
the Ifotar). For Om is divine (therefore applied to richas, which are a 
divine revelation), and tathé human. By means of the divine (om) and 
human (fatha} reSponses, the Adhvaryu makes the king free from sin and 
fault. Therefore any king who might be a conqueror (and consequently 
by shedding blood a sinner), although he might not bring a sacrifice, 
should have told the story of Sunahgepa. (f he do so) then not the 
slightest trace of sin (and its consequences) will remainin him. He must 
give a thousand cows to the teller of this story, anda hundred to him who 
makes the responses (required) ; and to each of them the (gold embroidered) 
carpet on which he was sitting ; to the Hotar, besides, a silver decked 
carriage drawn by mules. Those who wish for children, should also have 
told this story ; then they certainly will be blessed with children. 


3 Jahna is the ancestor of Ajigarta, and GAthi the father of Visvamitra. 


“ Say. says that ninety-seven out of them had been seen by Sunahspea and three 
by another Risi. The term pararik-Sata gdtham dkhydnam means, the “story which 


contains besides one hundred Rik verses Githds (stanzas) also.” The number of the 
latter is thirty-one 
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FOURTH CHAPTER. 
(Lhe Preliminary Rites of the Rijastiya Sacrifie.) 
19. - 
(The Relationship between the Brahma aud Kgattra.) 


After Prajapati had created the sacrifice, the Brahma (divine knowledge) 
and the Ksattra (sovereignty) were produced. After both two kinds of 
[472] creatures sprang up, such ones as eat the sacrificial food, and sach 
ones as do not eat it. All eaters of the sacrificial food followed the Brahma, 
the non-eaters followed the Ksattra. Therefore, the Brahmans only are 
eaters of the sacrificial food ; whilst the Ksattriyas, Vaisyas, and Šûdras 
do not eat it. 


The sacrifice went away from both of them. The Brahma and Ksat- 
tra followed it. The Brahma followed with all its implements, and the 
Ksattra followed (also) with its implements. The implements of tbe 
Brahma are those required for performing a sacrifice. The implements of 
the Ksattra are a horse, carriage, an armour, and a bow with arrow. 
The Ksattra not reaching the sacrifice, returned ; for, frightened by the 
weapons of the Kgattra, the sacrifice ran aside. The Brahma then follo- 
wed the sacrifice, and reached it. Hemming thus the sacrifice in its 
further course, the Brahma stood still ; the sacrifice reached and hemmed 
in its course, stood still also, and recognising in the hand of the Brah- 
ma its own implements, returned to the Brahma. The sacrifice having 
thus remained only in the Brahma, it is therefore only placed among the 
Brahmans (i.¢., they alone are allowed to perform it.) 


The Ksgattra then ran after this Brahma, and said to it, “Allow me 
to take possession of this sacrifice (which is placed in thee).” The Brahma 
said, “ Well, let'it be so ; lay down thy own weapons, assume by means 
of the implements of the Brahma (the sacrificial implement) which cons- 
titute the Brahma, the form of the Brahma, and return to it!” The 
Ksattra obeyed, laid down its own weapons, assumed, by means of 
the implements of the Brahma which constitute the Brahma, its form, 
and returned to it. Therefore even a Ksat [473] triya, when he lays 
down his weapons and assumes the from of the Brahma by means of the 


sacrificial implements, returns to the sacrifice (he is allowed a share 
in it.) 
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20 

(On the Place of Worshiping the Gods asked forby the King at the 
Råjasůya.) 

Then the king isto be requested to worship the gods. They ask, 
lf a Brahman, Ksattriya, or Vaigya, who is to be initiated into the sacrifi- 
cial rites, requests the king to grant a place for the worship of the gods, 
whom must the king himself request to do so ? He must request the divine 
Ksattra. Thus they say. This divine Ksattra is Aditya [the sun]; for 
he is the ruler of all these beings. On the day on which the king is to 
be consecrated, in the forenoon, he must post himself towards the rising 
sun, and say, “This is among the lights the best light ! [Rigveda 10, 1, 
70, 3.] O god Savita:, grant me a place for the worship of gods.”! By 
these words he asks for a place of worship. When Aditya, requested in 
this way, goes northwards, saying, “Yes, it may be so, I grant it,” then 
nobody will do any harm to such a king, who is permitted [by Savitar 
to do so}. 

The fortune of a king who is consecrated in such a way by having secur- 
ed the place of divine worship previously by the recital of the verse (men- 
tioned above) and by addressing that request (to Savitar), will increase from 
day to day ; and sovereign power over his subjects will remain with him. 

21. ; 
[474] (The Istépiirta Aparijyani Offerings.) 

Then the burnt offering, called the Istamirta aparijyáni is to be 
performed by the king who brings the sacrifice. The king should perform 
this ceremony before he receives the sacrificial inauguration (diks4). (When 
performing it) he throws four spoonfulls of melted butter in the Ahavaniya 
fire, saying, “to the preservation of the Istapirta' May India the mighty 


‘The verse is evidently a Yajus, (and so it is termed by Sfyana) but I do not find 
it in the Yajurveda. 

7 Lit, the recompensation (aparijydni) of what has been sacrificed (isfa) and filled 
(igtdpirta). Ista means only “what is sacrificed.’ and dpúrta“ filled up to.” For, all 
sacrifices go up to heaven, and are stored up there to be taken possession of by the sa- 
crificer on his arrival in heaven (feo Rigveda. 10, 14, 1 samgachhasva—is iâ púrtena, join 
thy sscrifices which were stored up). The opinions of the ancient Acharyas or Brahmanical 
Doctors, about the proper meaning of this word, were already divided, as Sayana says. 
Some understood by it the dutics of the castes and religious Brahmanical orders, as far 38 
the digging of wells and making of ponds are concerned (which wasa kind of religious 
obligation). Others meant by isfa what refers to Smarta (domestic) offering, and pärta 
they interpreted as referring to the solemn sacrifices (Srduta,) 
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give us again (recompensate us for what we have sacrificed). May the 
Brahma give us again full compensation for what has been sacrificed.” 


Then, after having recited the Samista Yajus mantras* which are 
required when binding the sacrificial animal to the pillar, he repeats the 
words, “May Agni J&tavedds, recompensate us! May the Ksattra give 
us full compensation for what we have sacrificed, Svah4.” These two 
Ahutis are the Igtapfirta aparijyani for a princely person when bringing 
a sacrifice. Therefore both are to be offered. 

22, 
(The Ajitapunarvanya 4 Offerings.) 
[475] Sujata, the son of Ardlha, said that it is optional for the king 
to perform (besides the ceremony mentioned in .21) the two invocation 
offerings, called Ajééapunarcanya. He may bring them if he like to do so. 
He who, following the advice of Sujata, brings these two invocation offer- 
ings, shall say, “ I tarn towards the Brahma, may it protect me from the 
Ksattra, Svaha to the Brahma!” “This, this is certainly the case;” 
thus say the sacrificial priests (when this mantra is spoken by the king). 
The meaning of this formula is, He who turns towards the sacrifice, turns 
towards the Brabma; for the sacrifice is the Brahma; he, who undergoes 
the inauguration ceremony, is born again from the sacrifice. He who has 
turned towards the Brahma, the Ksattra does not forsake. He says, 
“ May the Brahma protect me from the Ksattra,” that is, the Brahma 
should protect him from the Ksattra (which is persecuting him). By 
the words, Swahd to the Brahma ! he pleases the Brahma; and, if pleased, 
it protects him from the Ksattra. Then, after the recital of the Samista 
Yajus mantras, required for binding the sacrificial animal to the pillar, 
he repeats, “I turn towards the Ksattra, may it protect me from the 
Brahma, Svaha to the Ksattra.” ‘This, this is certainly the case ;” thus 
they say. He who turns towards the royal power (to assume it again) 
turns towards the Kgattra. For the Kgattrais the royal power. When 
he has reached the Ksattra, the Brahma does not leave him. If he 


3 The Adhvaryu takos Darbha grass and melted butter (ina spoon) in his hands, and 
sacrifices for them. This is called Samisgtu. Tho Yajus or sacrificial formula required 
at the time is deud gatuvido. Sudha must be repeated twice. (Oral information.) 

“In some MSS, and in Siyana’s commentary, this nawe is written : ajilapunarcar nya. 
It means “ the recovering of what is not to be lost,” This refers to tho Kgattra which 
tho Ksattriya first lost by his turning towards the Brahma, but regained by his subse- 
quently embracing the Ksattra again, which he cannot throw off if he otherwise wish 
to retain his sovereignty. 
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[476] repeats the words, “ Muy the Ksattra protect me from the Brah- 
ma,” that is, the Ksattra should protect him from the Brahma, “ Seaha 
to the Ksattra!” he pleases this Ksattra. Pleased in this way, the 
Kgattra protects him from the Brahma. Both these offerings (ajita- 
punarvanyam) are also calculated to preserve the sacrificing king 
from the loss of the Iştâpûrta. Thence these two are (also) to be 
sacrificed. 


23. 


(The King is, Before Sacrificing, Made a Brahman, but he must 
Lose his Royal Qualifications.) 


As regards the deity, the royal prince (Ksattriya) belongs to Indra; 
regarding the metre he belongs to the Tristubh; regarding} the Stoma, 
he belongs to that one which is fifteen-fold. As to his sovereignty, he is 
Soma (king of the gods); as to his relationship , he belongs to the royal 
order. And, if inaugurated into the sacrificial rites, he enters even the 
Brahmanship at the time when he covers himself with the black goatskin, 


and enters on the observances enjoined to an inaugurated one, and Brah- 
mans surround him. 


When be is initiated in such a manner, then Indra takes away from 
him sharpness of senses, Tristubh strength, the fifteen-fold Stoma the life, 
Soma takes away the royal power, the Pitaras (manes) glory and fame. 
(For they say) “ he has estranged himself from us; for he is the Brahma ; 
he has turned to the Brahma.” The royal prince then, after having 
brought an invocation offering before the inauguration, shall stand near 
the A\havaniya fire, and say, “{ do not leave Indra as my deity, nor the 
Tristubh as (my) metre, nor the fifteen-fold Stoma, nor the king Soma 
nor the kinship of the Pitaras. May therefore Indra not take from fie 
the skill, nor the Tristubh the strength, nor the fifteen-fold Stoma the 
life, nor Soma the royal power, nor the Pitaras glory and 
[477] renown. 1 approach here Agni as (my) deity with sharpness of 
senses, strength, life (vigour), renown and kinship. I go to the Gayatri 
metre, to the three-fold Stuma, to Sonia the king, to the Brahma, I be- 
come a Brahmana.” When he, standing before the Ahavaniya fire, brings 
this invocation offering, then, although he be Ksattriya (by birth, no 


Brahman), Indra does no m hi l Ses nor 
« t take fro im sh rp n 

tae pila ess of sen 
Tristubh strength, ke. ? 
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24. 
(How the King becomes a Ksattriya again after the Sacrifice is over.) 


The royal prince belongs, as regards the deity, to Agni; his metre 
is the Gayatri, his Stoma the Trivrit (nine-fold), his kinsman the Brah- 
mana. But when performing the concluding ceremony of the sacrifice, 
the royal prince (who was during the sacrifice a Brihmana) assumes (by 
means of another offering) his royal dignity (which was lost) again. Then 
Agni takes away from him the (Brahmanical) lustre, Gayatri the strength, 
the Trivrit Stoma the life, the Brahmanas the Brahma, and glory and 
renown ; for they say, this man has forsaken us by assuming the Ksat- 
tra again, to which he has returned. 


Then, after having performed the Samista offerings5 which are re- 
quired for the ceremony of binding the sacrificial animal to the pillar 
he presents himself to the Ahavaniya fire (again), saying, “I do not leave, 
Agni as (my) deity, nor the Gayatri as my metre, nor the Trivrit Stoma, 
nor the kindred of the Brahma. May Agni not take from me the lustre, 
nor the Gayatri the strength, nor the Trivrit Stoma the life, nor the 
Brahmanas glory and renown. With lustre, strength, life, the Brahma, 
glory, and renown, I turn to Indra as my deity, to the Tristubh 
[478] metre, to the fifteen-fold Stoma, to Soma the king, I enter the 
Ksattra, I become a Ksattriya! O ye Pitaras of divine lustre! O ye Pitaras 
of divine lustre! I sacrifice in my own natural character (as a Keattriya, 
not as a Brahmana); what has been sacrificed by me, is my own, what has 
been completed as to wells, tanks, &c., is my own, what austerities have 
been undergone are my own, what burnt offerings have been brought are 
my own. That this is mine, this Agni will see, this Vayu will hear, that 
Aditya will reveal it. Iam only what I am (7. e., a Ksattriya, no Brah- 
mana).”” When he speaks thus and gives an invocation offering to the 
Ahavaniya fire, Agni docs not take away from him the lustre, nor the 
Gayatri strength, nor the Trivrit Stoma the life, nor the Brahmanas the 
Brahma, glory and renown, though he concludes the sacred rites as a 
Keattriya. 

25. 
(The Pravaras of a Kgattriya’s House-priest are Invoked 
at the Time of his Sacrifice.) 


Thence (if the sacrificer be a Kgattriya) they (the Brahma speakers) 
ask as to how the inauguration (diksd), which is, in the case of a Brah- 


* See page 471. 
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man being initiated, announced by the formula, * the Brdhmana is initiat- 
ed,’ should be promulgated in the case of the sacrificer being a Ksat- 
triya? The answer is, The formula, “the Brihmana is initiated,” is to be 
kept when a Ksattriya is being initiated; the ancestral fire of the Ksat- 
triya’s house-priest is to he mentioned.7 This, this is certainly so. 

[479] Having laid aside his own implements (weapons), and taking 
up those of the Brahma, and having thus become Brahma, by means of 
the Brahma form, he returned to the sacrifice. Therefore they should 
proclaim himas a Diksita, with the name of his house-priest’s ancestral 
fires, and invoke them also in the Pravara’ prayer. 


‘ This is, according to Say , thrice low and thrice aloud to be repeated, By repeating 
the formula low, the inauguration is made known to the gods alone, but by repeating it 
aloud, it is announced to gods and men alike. 


‘For the Ksattriya cannot claim descent from the Rigis, as the Brahmans alone 
can do. 

°? By pravara, which literally means “ choice, particular address,” (see 6, 14), we have 
to understand the invocation of the sacrificial fires lighted by the principal Risi 
ancestors of the sacrificer. This invocation may comprise only one, or two, or three, or 
five ancestral fires, the name of which is drseya ; the pravara becomes accordingly 
ekdrgeya, duydrgeya, trydrseya, and paiichérseyo, i.e., having one or two, &c, Risis. 
This invocation takes place at the very commencement of the sacrifice, after the 
fire has been kindled under the recital of the Sdmidheni verses, and at the time 
of the Subrahmanya proclamation (see 6, 3), after the sacrificer has become, in conse- 
quence of the initiatory rites, such as Dikgi, Pravargya, &., a Diksita. Asval, gives 
in his Sratita Sutras (1, 3), the following rules regarding this rite: agarqeqraqreagalla 


ama: @ R R sua igtReduafaat asian ug adai aaa ana, 
ie., the Hotar particularly mentions the fires of the Risi ancestors of the sacrificer, as 
many as he may have (one, or two, or three, or five), He mentions one after the other, but 
the first (in the general enumeration) is to be made the last (at the time of sacrificing). 
If the sacrificers happen to be Ksattriyas or Vaisyas, he mentions the fires of the 
Rigi ancestors of their Purohitas (house-priests), or the princely Risis (rdjarsis, who 
might have been their ancestors). If there should be any doubt, the word mânava, i.e., 
descended from or made by Manu, may be used in the caseof all kings. 

This explanation of the terms pravara and drseya have been already given by 
Max Miiller (History of Ancient Sanscrit Literature, page 386) according to the authority 
of Asvalâyana and Baudhdyana, It has been doubted, of late, by Dr, Hall (in his 
paper on three Sanscrit Inscriptions in the Journal of the Asiatic Society of Bengal 
of 1862, page 115), but without any sufficient reason. He says“ pravaras" appear to be 
names of the families of certain persons from whom the founders of Gotras were descended. 
and of the families of the founders themselves,’ Butif this were the case, it would 
be surprising, that the founders of certain Gotras should claim to descend not only frow 
one but from several Risi ancestors. All the Gotras have eight great ancestors only, 
viz., VisvAumitra, Jamadagni, Bharadvaja, Gautama, Atri, Vasistha, Kasyapa, and Agastya. 
‘These occupy with the Brahmans about the same position as the twelve sons of Jacob with 
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26 
[480]—~(The Ksattriya is Not Allowed to Eat Sacrificial Food. 
The Brahma Priest Eats his Portion for Him.) 

As regards the portion of sacrificial food which is to be eaten by the 
sacrificer, they ask, whether the Kgattriya should eat, or whether he 
should not eat it? They say, if he eat, then he commits a great sin, 
as having eaten sacrificial food, although he is an ahutdd (one not per- 
mitted to eat). If he do not eat, then he cuts himself off from the 
sacrifice (with which he was connected). For the portions to be eaten 
by the sacrificer, is the sacrifice. This is to be made over to the Brahma 
priest. ‘For the Brahma priest of the Ksattriya is in the place of 
(his) Purohita. The Purohita is the one-half of the Ksattriya; only 
[481] through the intervention of another (the Brahma priest) the portion 
appears to be eaten by him, though he does not eat it with his own mouth. 
For the sacrifice is there where the Brahma (priest) is. The entire sacri- 
fice is placed in the Brahma, and the sacrificer is in the sacrifice. They 
throw the sacrifice (in the shape of the portion which is to be eaten 
by the sacrificer) into the sacrifice (which has the form of the 
Brahma), just as they throw water into water, fire into fire, without 
making it overflow, nor causing any injury to the sacrificer. There- 
fore, is this portion to be eaten by the sacrificer (if he be a Ksattriya) to 
be given up to the Brahma. 
the Jews. Only he whose descent from one of these great Risis was beyond doubt, 
could become the founder of a Gotra. In this genealogy there is no proper place for 
the pravaras according to Dr. Hall's opinion; for a family calls itself generally only 
by the name of its founder, From a genealogical point of view, therefore, only the names 
of the patriarch (one of the great Risis) and those of the founders of the Gotras were 
important, The institution of the Pravaras is purely religious, and sacrificial. The 
pravaras or ârgeyas, which are used as synonymous terms, are those sacrificial fires which 
several Gotras had in common ; it was left to their own choice, to which they wished 
to repair, This had a practical meaning, as long as fire-worship was the prevailing 
religion of the Aryas, which was the case before the commencement of the properly 
So-called Vedic period, In the course of time it became a mere form, the original mean- 
ing of which was very early lost. That the drgeyas refer to the sacrificial fire, may 
be clearly seen from the context, in which they occur. Their names are mentioned 
in the vocative, as soon as the fire is kindled, After they have been invoked, the Hotar 
begins at once the invocation of Agni, the fire, by various names, such as deveddho, manvid- 
dho, &c.,, kindled by gods, kindled by Manu, &c. (Asv, Sr. S. 1, 3). That this rite of invoking 
the drgeyas must be very ancient, proves the occurrence of a similar, or even the same, 
rite with the Parsis, They invoke up to this day, in their confession of faith, those 
ancestors and beings who were of the same varena, i.e., choice, religion, as they are, 
The term for “I will profess (a religion) ” is fravardné, which is exactly of the same 


origin as pravara (See Yaina 12 in my Essays, page 164). 
16 
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Some sacrificial priests, however, sacrifice this portion to the fire, 
saying, “ I place thee in Prajapati’s world, which is called rabhdn (shining 
everywere), to be joined to the sacrificer, Svaha!” But thus the sacrificial 
priest ought not to proceed. For the portion to be eaten by the sacrificer 
is the sacrificer himself. What priest, therefore, asserts this, burns the 
sacrificer in the fire. (If anyone should observe a priest doing so) 
he ought to tell him, “Thou hast singed the sacrificer in the fire. Agni 
will burn his breaths, and he will consequently die.” Thus it always 
happens. Therefore he should not think of doing so. 


e FIFTH CHAPTER. 


On the Sacrificial Drink which the King has to Taste instead of Soma, 
According to the Instruction given by Rama Mdrgareya to the King 
Visrantara.) 

27. 
(Story of the Syéparnas. Rdma Defends their Rights.) 


Visvantara, the son of Susédman, deprived the Sydparnas of their 
right of serving as his sacrificial [482] priests, and interdicted any one of 
‘this family to take part in his sacrifice. Having learnt (that) they went to 
the place of his sacrifice and seated themselves within the precincts of 
the Vedi.’ On observing them, Visvantara said (to his attendants), 
“There sit those Sy4parnas, the scoundrels, who endeavour to sully 
another’s fame. Turn them out; let them not sit in the Vedi.” The 
attendants obeyed and turned the Syaparnas out. They then cried aloud, 
“When Janamejaya, the son of Pariskit, was performing a sacrifice 
without the Kasyipas (who were his hereditary priests), then the 
Asitampigas from among the Kasyapas turned the Bhittaviras (who were 
officiating instead of the Ka¥yapas) out, not allowing them to administer 


the Soma rites. They succeeded because they had brave men with them. 


“Well, what hero is now among us, * who might by force take away this 


Soma beverage ‘that we might administer it ourselves)?” “This your 
man am ],” sail Rima Mdrgaveya.° This Rima belonged to the Syapar- 
nas, and had completed the sacred study. 


When the SyAparnas rose 


' This placois to be occupied by the priests and 


the sacrifiecr only, 
? In the text is asm fleet, instevd of asm tkam. 


* Son of a woman Mrigavu or Mriganiyu (both forms are used). Sdy. He is quite 
different from Rima. the hero of the Ramyiana, 
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to leave, then he said to the king, “ Will (thy servants), O king, turn out 
of the Vedi even a man (like me) who knows the sacred science ?” (The 
king answered), “O thou member of the vile Brahman brood,* whoever 
thou art, how hast thou any knowledge (of such matters) ?” l 
28. 
[483] (Why Indra was Exeluded from his Share in the Soma. The 
Kgsattriya Race Became also Excluded.) 

- (Råma said) “I know it from the fact, that Indra had been excluded 
by the gods (from having any share in the sacrifices). For he had 
scorned’ Visvarûpa, the son of Tvastar, cast down Vritra (and killed 
him), thrown pious men (yatis) before the jackals (or wolves) and 
killed the Arurmaghas, ° and rebuked [484] (his teacher) Brihaspati. 


“ Say. explains brahmabandhu by br@hmana adhama, i.e., lowest Brahman. No doubt, 
there is something contemptible in this expression, 

‘In the original, abhyamansta, This cannot mean (according to etymology), “ he 
killed ” as Sây. supposes, misguided by the story toldin the Taittir, Bamh, 2, 4, where 
Indra is said to have cut the three heads of Visvarûpa, which were somapénam (drinking 
of Soma), surapdnam (drinking of spirituous liquor), and annddanam (eating of food). The 
reason alleged for Indra’s killing him is that he, as a relation of the Asuras, informed 
them about the secret portions of the sacrificial food, Soma, &c., whilst he told the 
Devas, whose associate he was, only the real and visible ones, Indra holding that he 
who knows the secret portions of Soma, &c., will come to know the real ones also, became 
afraid lest the Asuras might, strengthened by Soma, overthrow his rule, and killed the 
perpetralor of such a treason by cutting off his three heads, each of which was:transform- 
ed into a particular kind of bird. Visvardpa being a Brahman, Indra thus became guilty 
of the’horrible crime of Brahman-murder (brahmahatya), All beings called him “ murderer 
ofa Brahman,” so that he could not tind rest anywhere. He requested the Earth to take 
off the third part of his guilt, who under certain conditions complied with his request. 
To be relieved from the two remaining thirds of his burden, he applied to the trees, 
and the women, who readily took under certain conditions a part of his guilt upon them- 
selves, Tvagtar, the father of Vairdpa, excluded Indra from any share in the Soma 
sacrifice ; but he took his share with foree. The remaining portion of Indra’s share was 
thrown into the sacrificial fire by Tvastar, with the words, “ Grow (vardhasva) into an 
enemy of Indra.” This became the terrible foe of Indra, known in the legends by the 
name of Vritra. Indra succecded afterwards in killing him. See the same legend in the 
Kausitaki Upanisad. 8, 1. 

° In the Kaus. Up. 3, 1, we find the form Arunmukha. Say. thinks them to be Asuras 
in the disguise of Brahmans. With this explanation agrees Fankaracharya on the 
whole in his Commentary on the Kduy>, Up. (page 75, ed. Cowell). He divides the word 
into rurmukha, and the negative a. The first is to mean “the study of the Vedas,” and 
the second “month.” Therefore the whole means, according to him, in “ whose mouth is 
not the study of the Vedas.” ‘This explanation is quito artificial and unsatisfactory. 
The Arurmaghas (this is propably the right form) were, no doubt, a kind of degraded 
Aryas, very likely a tribe of the ancient Iranians, in whose language (the Zend) the 
words aurvo and magha are frequently to be met with. 
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On account of these faults, Indra was forthwith excluded from partici- 
pation in the Soma beverage. And after Indra had been excluded in 
this way from the Soma, all the Kgattriyas (at whose head he is) were 
likewise excluded from it. But he was allowed a share in it afterwards, 
having stolen the Soma from Tvastar. But the Ksattriya race remains 
excluded from the Soma beverage to this day. There is one here who 
knows the way in which the Ksattriya, who is properly excluded from 
the Soma beverage, may relish in this juice. Why do thy men expel 
such aman from the Vedi?” The king asked then, “Dost thou, 0 
Brahmana, know this way?” Rama answered, “Yes, 1 know it.” The 
king then replied, “Let me know it, O Brahmana.” Rama answered, 
“I will let thee know here, O king.” 


29, 
(Which Portions of Sacrificial Drink the King has to Avoid.) 


The priests may take any one of the three portions (which are to 
be left), either Soma, or curds, or water. When they take the Soma, 
which is the portion allotted to Brahmanas, then thou wilt favour the 
Brahmanas by it.’ Thy progeny will be distinguished by the charac- 
teristics of the Brahmana; for they will be ready to take gifts, thirsty 
after drinking (Soma, and hungry of eating food, and ready to roam 
about everywhere according to their pleasure. [485] When there is 
any fault on the Ksattriya (who, when sacrificing, eats the Brahmana 
portion), then his progeny has the characteristics of a Brahmana; but 
in the second or third generation he is then capable of entering com- 
pletely the Brahmanaship, and he will have the desire of living with the 
Brahmanic fraternity. 

When they take the curds, which is the share of the Vaisyas, then 
thou wilt favour the Vaisyas by it (and consequently be brought near 
them). Thy offspring will be born with the characteristics of the Vais- 
yas, paying taxes to another king, to be enjoyed by another; they will 
be oppressed according to the pleasure of the king. When there is any 
fault on the Ksattriya ‘who, when sacrilicing, eats the Vaisya portion), 
then his progeny is born with the characteristics of a Vaisya ; and in the 
second or third degree, they are capable of entering the caste of the 
Vaisyas, and are desirous of living in the condition of a Vaisya (i.e, 
they will have the nature of a Vaisya). 


ae te 


"That is to say, thou wilt, when regencrated in tby son and grandson, be accepted by 
the Bråbmapas asa member of their caste, 
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When thou takest the water, which is the share of the Sadras, then 
thou wilt please the Šûdras by it. Thy progeny will have the character- 
istics of the Sadras, they are to serve another the three higher castes, 
to be expelled and beaten according to the pleasure (of their masters.) 
When there is any fault on the Ksattriya (who, when sacrificing, eats 
the Sidra portion), then his offspring will be born with the character- 
istics of the Sadras; and in the second or third degree, he is capable 
of entering the condition of the Sûdras, and will be desirous of passing 
his life in that condition. 

30. 


(Which Portion the King should Choose at the Sacrifice. The Origin and 
Meaning of Nyagrodha.) 


These are the three portions (bhaksas,) O King, of which the 
Ksattriya, when performing a sacrifice, [486] must choose none. But 
the following is his own portion, which he is to enjoy. He must squeeze 
the airy descending roots of the Nyagrodha tree, together with the fruits 
of the Udumbara, Aévattha, and Flaksa treeS, and drink the juice of 
them. This is his own portion. 

(For the origin of the Nyagrodha tree is as follows): When the gods, 
after the (successful) performance of their sacrifice, went up to heaven, 
they tilted over (ny-ubjan) the Soma cups, whence the Nyagrodha trees 
grew up. And by the name of Nyubja, t.e., tilted over, they are now 
called in Kuruksetra, where they grew first; from them all the others 
originated. They grew descending the roots (nyaticho rohanti). There- 
fore what grows downwards, is a downward grcwth (nyagroha); and 
for this name, signifying “downward growth,” they called the tree “ Nya- 
grodha.” ® It is called by the name Nyagrodha, whose meaning is 
hidden (to men), and not by the more intelligible name Nyagroha, for 
the gods like to conceal the very names of objects from men, and call them 
by names unintelligible to them. 

31. 
‘On the Meaning of the King’s Drinking the Juice of the Nyagrodha Tree 
instead of Soma.) 

That portion of the juice in these Soma cups which went downwards 
became the descending roots, and of the other which went up, the fruits 
were produced. That Keattriya, therefore, who enjoys the juice of 

l "The word is traced to the | rovt ruh, to grow, the older form of which is rudh ; compare 
avoradha, “ the descending roots, ” 
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the descending roots of the Nyagrodha tree, and that of its fruits, is not 
debarred from his own share (UVhaksa). Further. he thus obtains 
the Soma beverage by means of a substitute, though he does not enjoy 
[487] the real Soma, but only in the form of a substitute ; for the 
Nyagrodha is just this substitute of the Soma. The Ksattriya (when 
drinking the juice of the Nyagrodha) enters the form of the Brahma by the 
medium of another (not direct), viz., through the relationship of his 
purohita (with the Brahmans), his own Diks‘ (at which the king himself 
was made a Bribmana for a little while), and the Pravara of his Purohita. 
The Ksattra (ruling power) occupies (among men the same place as) the 
Nyagrodha among the trees; for the Ksattra are the royal princes, whose 
power alone is spread here (on this earth), as being alone invested with 
sovereign power. The Nyagrodha is,® as it were, firmly established in 
the earth (and thus asign of the curation of the royal power); and by 
ineans of its descending roots expanded (in all directions, and therefore 
a sign of the great extent of the power of the Ksattriyas over the whole 
earth). When the Ksattriya who performs a sacrifice enjoys (the juice 
squeezed out of the) descending roots of the Nyagrodha tree, and its 
fruits, then he places in himself royal power (exercised by the Nyagrodha) 
over the trees, and into the Ksattra his own Self. He then is in the 
Kgattra, and the royal power represented by the Nyagrodha over the 
trees, is then placed in him. Just as the Nyagrodha tree has, by 
means of its descending roots, a firm footing on the earth (for it is 
multiplied in this way), the royal power of a Ksattriya who enjoys; 
when sacrificing, this portion (as food) has a tirm footing, and his rule 
cannot be overthrown. 


32. 


[488] (The Symbolical Meaning of the Fruits of the Udumbara, Aésvattha, 
and Plaksa Trees. What Implements are Required for this quasi-Soma 
Feast of the King.) 


As to the fruits of the Udumbara tree, which originated from the 
vigour which is in food, and in which there is all the vigour of the trees, 
furnishing nourishments, the Ksatriya (when drinking the juice prepared 
from its fruits) places in the Ksgattra f:od, and what yields nourishment 
from tlie trees. 


°” The tree (a kind of the Ficus indica) is very strong. 
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As to the fruits of the Asvattha tree, which sprang out of lustre, and 
which has the sovereignty over the trees, the Ksattriya (when drinking 
the juice prepared from its fruits) places in the Ksattra lustre and the 
sovereignty over the trees. 

As to the fruits of the Plaksa tree, which sprang out of glory, and in 
which there is the independence and brilliancy of the trees represented, 
the Ksattriya places in this way the independence and brilliancy which 
is in the trees in the Kshattra. 

When all these things (the roots of the Nyagrodha tree, &c.) are in 
readiness for him, then the priests buy the Soma, and perform for the king 
the several ceremonies preceding the eve of the festival, just in the samg 
way as the real Soma is treated. Then the day before the celebration 
(of the feast) the Adhvaryu should have all these things ready which are 
required for the preparation of the Soma juice, such as the (goat) skin 

(placed below), the two boards required for squeezing, the Dronakalaéa, 
the cloth (for purifying), the stones, the Pétabhrit, the Adhavaniya, the 
Sthalt, the Udanehnam and the Chamasa.'° Then [489] they should make 


1 Here are the “principal implements ‘required for squeezing, preparing, keeping, 
sacrificing and drinking the Soma juice mentioned. A detailed knowledge of them 
constitutes one of the principal qualifications ofan Adhvaryu. Their description is 
therefore to be found principally in the Sitras of the Yajurveda (see the 9th and 10th 
Adhydya of the Katiya sftras, the 8th and 9th Prayna of the Hiran yakesi Sûtras, Sayana’s 
Commentary on the 4th Prap&thaka of the 1st Kanda of the Taittiriya Samhit4, founded 
on the Apastamba Srauta Satras). 

In order to make the use of these vessels intelligible to the reader, I subjoin hero 
a short description of the preparation of the Soma juice, partially from what I myself have 
witnessed, partially from the ritual books and oral information. 

The plant which is at present used by the sacrificial priests of the Dekkhan at the 
Sowa feast, is not the Soma of the Vedas, but appears to belong to the same order. It 
grows on hills in the neighbourhood of Poona, to the height of about 4 to 5 feet, and forms 
a kind of bush, consisting of a certain number of shoots, all coming from the same root; 
their stem is solid like wood; the bark greyish; they are without leaves, the sap 
appears whitish, has a very stringent taste, is bitter, but not sour; it is a very nasty 
drink, and has some intoxicating effect. I tasted it several times, but it was impossible 
for me to drink more than some tea-spoonfulls. x 

The juice is obtaind in the following way: The Adhvaryu first spreads a skin 
(charma), and puts on it the Soma shoots which are called ansu or valli. He now takes 
two boards, adhisazava; the Srstis placed above the Soma. He beats the board with 
one of the so-called gravanas, i.e., Soma squeezing stones, takes the shoots (as many as 
he requires for the particular Savana) from below the boards, ties them together, and 
places the other board abovethem. He then pours water from the Vasativari pot (see 
page 114-115) on this board; this water is called nigrdbhya. He now takes certain num- 

ber of shoots (there are, for instance, for the libation from the Upâmsu Graha, which is 
the first of all, six required) out of the whole bunch which lies between the two boards, 
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two parts of what is squeezed for the king (the roots of the Nyagrodha, 


&c.); one is to[490] be made ready for the morning libation, the other 
to be left for the midday libation. 


33. 
(The Drinking from the Tratta Cups.) 


When the priests lift the Tratta cups for '’ sacrificing, then they 
shall lift up the cup of the sacrificer [491] also, having thrown upon it 


holds over them the Soma squeezing stone, and shakes them thrice in the Chamasa (cup) 

of the Hotar, towards the right side. This is the Nigrdbhu. Be wets them with the 

waters of the Vasativari pot. Now he puts them on a large stone, places upon them some 
grass, and beats the shoots inorder to extract the juice. The technical term for this 

beating is, ubhizuņoti. Each athisava, or complete extracting of the Soma juice consists 

of three turns (parydyas); in the first, the Adhvaryu beats the shoots eight times, and 

makes the Nigrdbha in the manner described above; in the second turn, he beats them 

eleven times, and inthe third twelve times, making at the end of each the Nigr&bha. 

The jaice which the Adhvaryu catches at the end of each turn with his hard, is thrcwn 
into a vessel (at the first abhisara in the Up4msu Graha). 


After this first or preliminary abhisave, follows the mahdbhisava or the great 
squeezing ceremony, performed exactly in the same way as the first, with the only 
difference, that the Adhvaryu takes from between the two boards as many Soma shoots 
as are required for the rest of the Savanam (libation). Ifthe juice is extracted, it is 
poured in the Adhavaniya, a kindof trough, Thence it is poured in acloth,in order to 
strain it, This cloth is called Pavitra or Dasépavitra, Below the cloth is another 
trough, called Piitabhrit (i.e. the bearer of what is strained, purified), The Udgatar -must 
hold the cloth when the juice is strained. 


Single shoots of the Soma, and drops of its juice, are put in several sth4lis or small 
vessels generally used for keeping butter. The libations are poured from two kinds of 
vessels, from the Grahas (see page 118), and the Chamasas ‘cups). Fach offering from a 
Graha consists of a certain number of Dhdérds or portions (of a liquid substance). So, for 
instance, the offering from the Agrayana Graha, at the evening libation, consists of the 
following four Dhdrds: that one which is in the Agrayana stnali (xot the Graha) taken by 
the Adhvaryu; the two portions which remained in tho Aditya Graha (the libation from 
which precedes that from the Agrayana), and in the Ajya sth4li (the pot with melted 
butter); these two are taken by the Pratipasthatar; the fourth Dhar& is taken from 
the Adhavaniya trough by the Unnetar. Eachof the four Dhards is first strained by 4 
cloth held over the Patabhrit vessel. The Unnetar takes his Dhara with a vessel, called 


Udajichana, or witha Chamasa. These four Dhârâs are then filled from the Patabhrit 


in the Agrayana Graha, and sacrificed in the usual way. Certain offerings are filled io the 
Grahas from another very large trough, the so-called Dronakalaga (one such vessel is in my 
possession). At certain occasions, there is not only the mouth of the Graha to be filled up 
to the brim, but the small cup, put in it (which alone was originally the Graha; but, after 
the latter term had become identical with Patra, the vessel itself, the smull cap, was 
called atigraha), is also filled; this is called atigrdhya, 

u 'ihey are called here trdita chimasa. There are, on the whole, ten such cups; 
therefore traita cannot be referred to tri, i.e. three, In all likelihood, the word is 
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two young sprouts of Dharba grass; both are then (one after the 
other) to be thrown on the wooden sticks surrounding the fire, by 
the formula Vaugat! After having thrown the first, the priest 
repeats the verse, dadhikrdvno akdrisem (4, 39, 6), concluding with 
Sváhå and Vausat. After having thrown the second Dharba stalk, 
he repeats the verse, â dadhikrdéh savasé (4, 38, 10.) When the 
priests then take the Soma cups to drink themselves, the sacrificer 
should take his cup also. When they lift them up (to drink), 
the sacrificer should do the same. When the Hotar then calls the 
lA (just before drinking) to the place, and drinks from his cup, then 
the sacrificer should drink his cup whilst repeating the following verse, 
“ What has remained of the juicy Soma beverage whilst Indra drank 
with his hosts, this his remainder I enjoy with my happy mind, I drink 
the king Soma.” This beverage prepared from the trees (above men- 
tioned) promising fortune to him, becomes drunk with a happy mind. 
The royal power of a Ksattriya who, when sacrificing, drinks only this 
portion described, becomes strong, and is not to be shaken. 
[492] By the words, “ Be a blessing to our heart thou who art drunk ! 
. prolong our life, O Soma, that we may live long!” he then cleans his 
mouth ; for, if the juice (remaining on his lips) is not wiped off, then 
Soma, thinking, “an unworthy drinks me,” is able to destroy the life of 
aman. But if the juice is wiped off in this way, then he prolongs the 
life. With the following two verses, which are appropriate for the sacri- 
fice, 4pytyasva sametu (1,91, 16) and sam te paydrmsi samayantu (1, 91, 
IS), he blesses the Chamasa (č. e., what he has drunk from it) to bear 
fruit. What is appropriate in the sacrifice, that is successful. 


connected with Trita, who was the first physician, and the Soma being the best of all 
medicines, supposed to have invented such cups. Sayana docs not explain the term in his 
Commentary on the Aitareya Brahmanam : but his attempt at an explanation in that 
on the Taittiriya Sambita (ii. page 253, ed. Cowell) shows that he had evidently no clear 
idea of what the original meaning was; for after having tricd more than one explanation 
from the numeral tri, he exclaims, “ but it is now enough ; one should sce that traita 
means ‘good, excellent,’ (prasasta). But we need not despair of making out its mean- 
ing. If we compare the term, triéita chamusa with that of nardsamsa chamasa (in 
7, 34), we can pretty clearly sce what it must mean. As I have stated above (in note 
24, on page 124-125), the Chamasa are Narasamnsa, that is to say, they belong to the deity 
Narfsamsa, after one has drunk out of them, sprinkled water over them, &e, Now, from 
a Chamasa, they generally drink twice. What is filled in for the first time is Tréita, 
i e, belongs to Trita ; atterwards, it is cleancdand filled again, This then is the Nara- 
Sansa draught. [in Corrigenda the translator says “my opinion on the Traita cups rests 
on a doubtful reading.” Again, in the Corrections to Vol, I, he writes :—“ The rare word 
traita appears to have been very early misunderstood."”—Editor.] 
17 


34. 


(Lhe Drinking from the Nara@samsa cups. The List of Teachers of the Sub- 
stitute for the Soma Juice, and the Rites Connected with it.) 


When the priests put the Traita cups down, then the king should put 
down the sacrificer’s cup also ; when they incline their cups (after having 
put them down), then the king should do the same with his cup. Then 
he should take up the [NaraSarsa] cup, and by the recital of the verse, 
“O thou divine Soma, who knowest my mind, who art drunk by Nara- 
garsa, and enjoyed by the Uma-Pitaras '* I enjoy thee!” In this way the 
king enjoys the Nardgathsa portion at the morning libation. At the midday 
libation, he repeats the same mantra, but says, “enjoyed by the Urra- 
(Pitaras),” and at the evening libation, he says, “ enjoyed by the Kdvya 
[493] (Pitaras).” For the Pitaras (present) at the morning libation, are 
the Umas, those (present) at the midday libation, are the Urvas, and those 
at the evening libation, are the Kavyas. In this way, he makes the 
immortal Pitaras enjoy the libations, 

Priyavrata, the Soma drinker, said, “ Whoever enjoys the Soma 
beverage, he certainly will be immortal.” The ancestors of a king who 
enjoys, when sacrificing, this Narasathsa portion, therefore, become 
immortal (2 e. they never will perish), when they enjoy (in such a way) 
the Soma libation, and his royal power will be strong and is not to be 
shaken. The ceremony of wiping off from the mouth what of the juice 
remained, and thesprinking of the cup with water (4pydyanam) is the same 
as above (when the Traita Chamasa are emptied). All the three libations 
of the juice prepared for the king, should be performed iu the same way 
as the real Soma libation. 

This way of enjoying the Soma juice (by means of a substitute), was told 
by Rama Margaveya to Visvantara, the son of Susadman. The king 
then, after having been told it, said, “ We give thee a thousand cows, 
O Brahmana. My sacrifice is to be attended by the Syaparnas.” 

This portion (bhaksa) was told by Tura, the son of Kavasa, to Jana- 


mejaya, the son of Pariksit; then by Parvata and Narada to Somaka, the 
son of Sahadeva ; thence (this traditional knowledge) passed to Sahadeva 


“A division of the Pitaray, or manes. It is the proper nate of a certain class of the 
Pitaras. The original meaning of the word is uncertain. The root is, no doubt, av, but 


it has so many meanings that it is ditticult tu state satisfactorily the meaning. Another 
division of the Pitaras, sec on page 226, ' 
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Sdrjaya; thence to Babhru Dairârridha ; thence to Bhima Vaidarbha, and 
Nagnajit Gandhara. 


This portion, further, was told by Agni to Samasgruta Arindam ; thence 
it passed to Kraturid Janaki. This portion was further told by Vasistha 
to Sudds, the son of Pijavana. 


[494] All these became great, in consequence of their having drunk 
the Soma in this way (by means of a substitute), and were great kings. 
Just as the sun (placed on the sky) sends forth warmth, thus the king 
who, when sacrificing drinks the Soma in this way, is placed amidst 
fortune and shines everywhere, from all directions he exacts tribute, his 
kingdom becomes strong, and is not to be shaken. 


495] HIGHTH BOOK. 


FIRST CHAPTER. s 


(The Sastras and Stotras required at the Soma Day of the 
Råjasĉya.) 


1 
(The Use of Both the Rathantszram and Brihat at the Midday Libation.) 


Now, as regards the Stotras and Sastras (required at the king’s liba- 
tion), both the morning and the evening libations do not differ in this 
point from the rule of the Aikahikas (Soma sacrilice of one day’s duration ; 
for both these libations at the Aikihika sicrifices are indisturbable, well 
arranged, and firmly standing, and they produce quiet. good order, firm 
footing, and security. 

(But there is a difference in the ceremonies of the midday libation.) 
The midday Pavaména performance (of a sacrifice, which requires both 
Samans with the Brihat for the Pristha Stotra, has been told; 


' The expression ukta, “ told,” appears to refer to 4, 19, ubhe brihad rathantare pavamédna- 
yor Lhavatas, But the reference is not quite exact. The author wishes, doubtless, to advert 
to the peculiar circumstance, that both the principal Samans are used at one and the 
same day, viz, on the Soma day of the Rajasdya. It is even aguinst the general 
principles of the sacrificial theory to use both on the same day (sce 4, 13), as the 
whole arrangement of the Dvddaséha sacrifice with its Rathantara and Brihat days 
clearly shows. There are only three exceptions to this rule,asfaras my knowledge 
goes, viz, on the .tbhijif and Visuvan days, and on the Abhizsechaniya day of the 
Rajasfya, which is performed according to the rites of an aikéhika Soma sacrifice 
(see 8, 4). The particulars of the ceremonics of the Abhijit day are not given in our 
Bréhmanam ; but we learn them from the Asval.  Stitras (8, 5) There it is said: 
Abhijit Brihat-prigtha ubhayasimi yadytpi Rethantaram yijnayanyasithine, ie. the 
Abhijit sacrifice requires the Brihat as its Priztha Stotra (at the midday Libation), and 
(thus) hoth (Lhe principal) Simans, if the Rathantaram (is used at the evening libation) 
instead of the Yajnayajniya Siman (used at the evening libation of the Agni>toma). 
The exceptional use of Brihat and Rathantaram on the Vi-uvan day has been stated by 
our author (4, 19, compare Asya). 8,6). Onthe use of both these YAmans at the Rajas@ya 
sacrifice, Asval, (9,3) makes the following remark : ukthyo brihat pristha ubhayasdma 
abhishechaniyah, ie, on the inauguration day, the Ukthya sacrifice takes place, with the 
modification that the Brihat is the Sama of the Pri>tha Stotra, and that both (the prin- 
cipal) Sémans (Brihat and Rathantaram) arc required, Both are, as we learn distinetly 
from our Brahmanam, required at the midday libation ; the Rathantaram being chanted 
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[496] for the chanting of both Samans (the Rathantara and Brihat) is 
performed. The verse, å två ratham yathotaya (S, 57, 1-3) is the beginning 
(required for the Sastra) belonging to the Rathantara Siman ; the verse 
idam vaso sutam andha (8, 53, 5-7), the sequel required for the same Sas- 
tra. This Pavamana Uktham (the just-mentioned Shastra) is just the 
Marutvatiya Sastra, to which the Rathantara SAman (at the Agnistoma, 
for instance) belongs. They perform the Rathantara chant at the Pava- 
mana Stotra ( of the midday libation) praised at this (sacrifice) ; the Brihat 
is the Pristha (Stotra), in order to give a prop (to the whole). For the 
Rathantara is Brahma ; the Brihat is the Ksattra.* The Brahma certainly 
precedes the Ksattra. For the [497] king should think “when the 
Brahma is at the head, then my royal power would become strong and not 
be shaken.” Further, the Rathantara is food ; if placed first, it pro- 
cures fool to the king. The Rathantara further is the earth, which is a firm 
footing ; if placed first, it therefore procures a firm footing to the king. 
The Pragitha for calling Indra’ near remains the same without any 
modification (as in the Bralimanical sacrifices), this PragAtha belonging to 
(all) Soma days. The Pragatha addressed to Brabmanaspati,* which has 
the characteristic of ut (utlistha, rise!) is appropriate to both the Sâ- 
mans which are chanted. The Dhbydyyds® are the same without any 
modification ; they are those appropriate for the Ahina sacrifices, whilst 
that Marutvatiya Pragatha,® which is peculiar to the Aikahikas, is chosen. 
2. 
(The Remainder of the Marutvatiya Shastra, and the Nishkevalya Sastra.) 


The (Nivid) hymn (of the Paramána uktham) is janişthå ugrak 


first at the midday libation), the latteris the (principal) Pristha Stotra which follows 
the first. The Sastra belonging to the Pavamana Stotra is the Marutvatiya (see 3, 
12-20), that for the Pristha Stotra is the Niskevalya (see 8, 21-24), At the Râjasûya 
sacrifice, the first goes by the name of Pavamdna-uktham, the latter by that of Graha- 
uktham. . 

2 The royal sacrifice differs from the Brahmanical here by the employment of both the 
principal Sâmans at the same time; whilst at the latter sacrifice, either is employed 
separately. 

* Sec about it 3, 16. It is repeated on all Soma days, and forms always part of the first 
Sastra of the midday libation. Thence it is also necessary at the Râjasûya). 

‘See 2,17 (page 184). ; 

t See 3, 18. 

* See 4, 19. 

* See pages 198-89, It is the same as at the Marutvatiya Sastra. 
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are chracteristie of the Ksattra. The word, ojistha, ‘ the strongest,” ix 
also a characteristic of the Ksgattra. The words, bezrhulábhimânal 
(in the first verse) contain the term abhi, which means, “to over- 
power, defeat,” (which is a characteristic of the Ksattram [498] 
also). The hymn consists of cleven verses, for the "Tristubh com- 
prises eleven syllables, and the Ksattriyas share in the nature of the 
Trigtubb. Ojas (in ojistha) is Indra’s power, viryam (strength) is 
Tristubh ; the Ksattra is power (ojas), and the Kgattriy-a race is the 
strength (as to progeny). Thus he (the priest) makes him (the Kgattriya) 
successful in strength, royal power, and progeny. By this Gauriviti hymn’ 
the Marutvatiya Sastra becomes successful, on which a BrAhmanam?® 


has been told. f j 
(Nou Follows the Visherulya Sust rain.) 


The verse, tvim ildhi hardmahe (6, 46, 1-2), forms the Brihat Pristha. 
For the Brihat Sima is the Ksattram ; by means of the Ksattra, the 
king makes complete his royal power. If the Brihat is the Ksattra, 
then the soul of the sacrificer is the Niskevalya Sastra (to which 
the Brihat Sama belongs). That is what the Brihat Pristha becomes (for 
the sacrificer). The Brihat is the Kshattra ; by means of the Ksattra, 
the Brihat makes bim successful. The Bribat is further precedence, and 
in this respect it makes him successful also. The Brihat iss further ex- 
cellence, and in this respect it makes him successful also, 

They make the Rathantara Sima, abhi två sûra nonwnah , the Ant- 
vipa’? to the Brihat. For the Rathantara is this world, and the 
Brihat is that world. That world corresponds to this one, and this 
[499] world to that one. Therefore, they make the Rathantara the 
Anurtipa to the Brihat, for thus they make the sacrificer enjoy both worlds. 

Farther, the Rathantara is the Brahma, and the Ksattra the Brihat; 
thus the Ksattra is then placed in the Brahma, and the Brahma in the 
Ksattra. There is then prepared for both the Simans the game place. 
The Dhayya is yal våvâna (10, 74, 6, of which a Brihmanam" has been 
already told. The Sima Pragatha is, ubhayam srinaracheha (8, 50, 1-2); 
for it is a characteristic of both Samans which are sung (on aecount of its 


Containing the word ubhayam, both.) 
ia pA ERBEN per CEPE -a= e ana d a Y 
*Janistdugrah (See above), The Rigi is supposed to be Gauriviti, 
? It begins, tad vd etad yajaména jananam. See 4, 19 (page 65 of the text). 
, “That is to say, the Hotar repeats as counterpart to the Stotriya of the Nigkevalya 
Sastra, which is at this occasion the text of the Brihat Sama, the text of the Rathan- 


taram, which is quite unusual, 
ny 


his Brahmanam is, te devd abruvan sarram ud, See 3. 22 (page 67 of the text). 


(The Nivid Sûkta of the Niskevalya Sastra). 


The hymn, tam su tuhi yo abhibhiityoja (6, 18), contains the character- 
istic abhi in the word abhibhiti. Its words, asélham (unconquerable), ugram 
(strong), sahamdnam (being strong), contain characteristics of the Ksattra 
also. It consists of fifteen verses ; for the number fifteen is strength, sharp- 
ness of senses, and power, the Ksattra is strength, the royal prince, is 
might (viryamj. The hymn thus makes the king successful in strength, 
royal power and might. It isa hymn of Bharadvfja. The Brihat Saman 
was seen by Bharadvaja also (and) is in direct relationship with the 
ancestral fire.!2 The sacrifice of the Ksattriya which has the Brihat for 
[500] (Stotra) becomes successful. Thence, wherever a Kegattriya brings 
a sacrifice, there the Brihat Pristha is to be employed, for this makes it 
(the sacrifice) complete. 


4. 
(The Sastras of the Minor Hotri-priests.) 


The performances of the minor Hotpi-priests (Maitray aruna, Bralmana- 
chamsi, and Achhavaka) required ‘at the sacrifice of a Ksattriya) are 
those allotted to the Aikâhika sacrifices. For these Aikihika perform- 
ances are propitiatory, ready made, and placed on a footing, in order to 
make the sacrifice successful to accomplish it, and place it on a firm 
footing whence it cannot fall down. These (performances) contain all the 
forms (required), and are quite complete. (They are repeated) in order to 
accomplish the integrity and completeness (of the sacrifice). The 
Ksattriyas who perform a sacrifice should think, “Let us obtain all 
desires by means of the all-perfect and complete performances of the 
minor Hotri-priests.’ ‘Therefore, wherever the Ekahas are not complete 
as to the number of Stomas and Pristhas, there are the Aikahika perform- 


“Say. caplains the expression, argeyena saluma, in the following manner: drseyu 
bharadvdjamunisatibandheh, lomas ubdena kesuyukto mirddhopaloksyate, salomd sasiriskah 
sampirva ity arthal. The word loma means, according to him, “the head with the 
hair; ” and to saloma he attributes the meaning “ having a helmet, or turban,” that is, 
“complete, ” But this explanation is too artificial and far-fetched to meet with the 
approval of modern philologists. To arrive al the proper weaning of the obsolete term, 
suloma, we have to consult the cognate werds, anuluma and pratiloma, both applied to 
deterioralion of lineage by mixing with lower castes. In reference to these terms, I 
translated the passage 


odd 


ances of the minor Hotri-priests required,!® then it (the sacrifice) be- 
comes completed. 


This sacrifice ‘performed by a Ksattriya) should be the Ukthya, 
which has fifteen Stotras and Sastras. [504] Such is the opinion 
of some. Eor the sharpness of senses is a power (ojas), and the 
number fifteen is strength; (furtner) the Kesattra is power, and the 
Ksattriya is strength. Thus the priest makes him (the Keattriya) 
succeseful by means of power, Ksgattra, (and) strength. This sac- 
rifce requires thirty Stotras and Sastras (viz., fifteen each’. For the 
Viraj consists of thirty syllables. The Viraj is food. When he places 
him (the sacrificer, in the Virfj, then he places him in food. ‘Therefore 
the Ukthya, whichis fifteen-fold, should be (employed for the king at 
this occasion), But the Agnistoma, which forms part of the Jyotistoma, 
would more properly answer this purpose.!4 For, among the Stomas, the 
Trivrit (nine-fold) is the Brahma, and the fifteen-fold Stoma is the Ksat- 
tra. But the Brahma precedes the Ksattra: (for the king should 
think) “If the Brahma is placed first, my kingdom will be strong and not 
to be shaken, The number seventeen represents the Vaisyas, and twenty- 
one the Stidras. If these two Stomas (the seventcen and twenty-one 
fold) are employed, then they make the Vaigyas and Sadras follow him 
(the king). Among the Stoinas, the Triviit is splendour, the fifteen-fold 
is strength, the seventeen-fold is offspring, the twenty-one-fold is the 
footing. Thus the priest makes the king, who (thus) sacrifices, successful 
in gaining splendour, strength, offspring, and a firm footing. Therefore 
the Jyotistoma (Agnistoma) is required. This requires twenty-four 
Stotras aud Sastras (twelve each), For the year consists of twenty- 
four half months; in the year there are all (kinds of) nourishment. 
Thus he places him the sacrificer) in all (kinds of) nourishment. 


g ; $ ; 
Thence the Jyotiptoma-\guistoma alone js reyuired tand not tbe 
Ukthya). 


° Bor the Ekahas, which ave sarvastoma and surcupretla the loflowing six Stomas are 
required : trivril, parichidasu, se ptadasu ckavirisa, trinava, trayustrinesa; and the follow- 
ing Pii: thas: Brihat. Rathantara, airupa, Viirdju, S thiara, Ra iuta. In the Krattriya 
sacrifice, there are only the Brihat and Rathantara required. Ty is therefore incomplete; 
the detects are to be supplied by the minor Ilot: i-priests. 


Ut 1S sacrifies: Es 
< In this sacrifice, there are the four Stumas otthbsequcutly mentioned, required. 
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[502] SECOND CHAPTER. 
(Punarabhigeka, or Repetition of the Inauguration Ceremony.) 
5. 

(The Implements and Preparation for Punarabhigeka.) 


Now follows (the rule) of Punarabhigeka of the Ksattriya who is 
inaugurated as a sacrificer, and whose Keattram is in (such a way) new 
born.! After having undergone the ceremonies of ablution? and perform- 
ed the animal sacrifice (anubandhya), he performs the concluding Isti. 

After this Isti is finished (and thus the Soma day of the Râjasûya 
concluded), they sprinkle him again with the holy water (they make 
punarabhigeka). Before it commences, all implements must be in readiness, 
viz., a throne, made from Udumbara wood, with feet only as large as the 
span between the thumb and forefinger, and successive helmets of the 
length of half an arm, (besides there must be provided for) cords for bind- 
ing made of Muñja grass, a tiger skin for covering the throne, a (large) 
ladle of Udumbara wood and a (small) branch of the Udumbara tree. In this 
ladle the following eight substances are thrown: curds, honey, clarified 
butter, rain-water fallen, during sunshine, young sprouts Of grass and of 
green barley, liquor and Dab grass (Darva). The throne is to be placed 
in the southern line,’ drawn by a wooden sword (sphya) in the Vedi, the 
front part [503] turned eastwards. Two of its feet are to be within the 
Vedi and two outside. For this earth is (the goddess of) fortune; the 
little space within the Vedi is thus allotted to her, as well as the large 
(infinite) region outside. If thus two feet of the throne are inside and two 
outside the Vedi, both kinds of desires, those obtainable from the place 
within as well as from outside the Vedi, are to be gained. 


6. 


(How the King has to Ascend ht Throne at the Inauguration Ceremony ; 
what Mantras he has to Repeat at this Occasion.) 


He spreads the tiger skin on the throne in such a manner that the 
hairs come outside, and that part which covered the neck is turned east- 
ward. For the tiger is the Keattra (royal power) of the beasts in the 
forest. The Ksattra is the royal prince; by means of this Ksattra, the 


od Fa oe ee ee 
! The term is sfyate, containing an allusion to the name of the sacrifice, rdjastya, 
* This is the so-called avabhritha ceremony whicb takes place at tae end of the 
sacrifice before the concluding Isti. 
* By means of a wooden sword, three lines are drawn in the Vedi, víz., one towards 


the south, one towards the west, and one towards the east, 
18 
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king makes his Ksattra (royal power) prosper. The king, when taking 
his seat on the throne, approaches it from behind, turning his face east- 
wards, kneels down with crossed legs, so that his right knee touches the 
earth,’ and (holding the throne with his hands) prays over it the follow- 
ing mantra :— 


“ May Agni ascend thee, O throne, with the Gayatri metre! May 
Savitar ascend (thee) with the Usnih, Soma with the Anustabh,- Brihas- 
pati with the Brihat, Mitra and Varuna with the Pahkti, Indra with the 
Tristubh, and the Visve Devah with the Jagati metres. After them I 
ascend this throne, to be ruler, to be a great ruler, to be an uni- 
versal ruler, to obtain all desires fulfilled, to be an indepen- [504] 
dent and most distinguished ruler (on this earth), and to reach the world 
of Prajapati, to be there a ruler, a great ruler, a supreme ruler, to be in- 
dependent, and to live there for a long time!” 


After having repeated this mantra, the king should ascend the throne, 
with his right knee first, and then with his left. This, this is done; so 
they say. l 

The gods joined with the metres, which were placed in such an order 
that the following exceeded the preceding one always by four syllables,* 
ascended this (throne,) which is fortune, and posted themselves on it, Agni 
with the Gayatri, Savitar with the Usnih, Soma with the Anustubb, 
Brihaspati with the Brihati, Mitra and Varuna with the Pankti, Indra 
with the Tristubh, the Visvedevah with the Jagati. The two verses 
(where the joining of the gods to their metres is mentioned) commencing, 
Agner Gayatri abhavat (10, 130, 4-5) are then recited. 


The Ksattriya, who, after these deities (after having previously in- 
yoked them in this manner) ascends his throne, obtains for himself the 
power not only of acquiring anything, but of keeping what he has ac- 


quired ;* his prosperity increases from day to day, and he will rule su- 
preme over all his subjects. 


* This particular posture is called sGuvachya, The Hotar, principally, must on many 


occasions take its; it is very awkward and troublesome ; I could not imitate it well, 
though I tried. 


* G4yatri with 24 syllables comes first ; 24 + 4=28 is Usnih; 2844=82 is Anus- 
tubh ; 32+4=36 is Brihati; 36+4=40 is Pañkti; 404+4=44 is Triştubh ; $444=48 is 
Jagati, 


°” This is the translation of the word, Yoga-kzema, 
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* 


When the priest is about to sprinkle him (with water) then he makes 
the king invoke the waters for their blessing (by these words) : “ Look 
upon me, ye waters, with a favourable eye! touch my skin with your happy 
body ! I invoke all the fires which reside in the waters to bestow on me 
splendour, strength, and vigour.” For the waters, if not invoked for 
a blessing (by a mantra), take away the strength from [505] a Ksat- 
triya who is already consecrated ; but not (if they have been duly 
invoked). 


7. 


(Lhe Inauguration Mantra when the King is Sprinkled with the Holy 
Water. Whether the Sacred Words,“ bhir,” &c., are to Le Pronounced along 
with this Mantra or not. Diferent Opinions on this Point.) 


They now put the branch of the Udumbara tree on the head of -the 
Ksattriya, and pour the liquids (which are in the large ladle) on it. 
(When doing so), the priest repeats the following mantras: “ With 
these waters, which are most happy, which cure everything, increase the 
royal power, and hold up the royal power, the immortal Prajapati sprin- 
kled Indra, Soma the king, Varuna, Yama, Manu ; with the same, sprinkle 
“I thee! Be the ruler over kings in this world. Thy illustrious mother 
bore thee as the great universal ruler over great men ; the blessed mother 
has borne thee! By command of the divine Savitar I sprinkle” (thee) 
with the arms of the Asvins, with the hands of Pisan, with the lustre 
of Agni, the splendour of Sûrya, the power-of Indra, that thou mayest 
obtain strength, happiness, fame, and food.” 


If the priest, who sprinkles the king, wishes him alone to enjoy good 
health,” then he shall pronounce (when sprinkling) the sacred word, bhdr. 
If he wishes that two men (son and grandson) should enjoy this benefit 
together with him, then he shall pronounce the two sacred words, 
bhûr, bhuvah. If he wishes to benefit in this way three men (son, 
grandson, and great grandson), or to make (the king) un-[506] rivalled, 
then he ought to pronounce the three sacred words, bhitr, bhuvah, 
svar, 


_ ' The arms of the Asvins, &c., are here regarded as the instruments by which the cere- 
mony is performed ina mystical way on the king. 


. Lit, that he may eat food. 
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Some say, These sacred words having the power of bringing every 
thing within grasp, the Ksattriya who has the mantra recited with the 
addition of these sacred words,” provides for another (not for himself) ; 
therefore, one should sprinkle him only under the recital of the mantra, 
“By command of the divine Savitar,” &c. They, again, are of opinion 
that the Ksattriya, when sprinkled, not under the recital of the whole 
mantra (i.e., with omission of the saered words), has power only over his 
former life. . 

Satyakâma, the son of Jabald, said, “If they do not sprinkle him 
under the recital of these sacred words (in addition to the mantra), then 
he is able to go through his whole life fas much as is apportioned to 
him).” But Uddálaka Arunih said, “ He who is sprinkled under the 
recital of these sacred words obtains everything by conquest.” 

He (the priest) should sprinkle him under the recital of the whole 
mantra, “ By the command of the divine Savitar,” &c., and conclude by 
bhir, bhurahk, svar! 

The Ksattriya who has thus performed a ‘sacrifice loses (in conse- 
quence of his sacrifice) all these things (which were in him), viz., the 
Brahma which was placed in the Ksattra, the sap, nourishment, tbe 
essence of water and herbs, the character of holiness (brahmavarchasam), 
the thriving consequent on food, the begetting of children, and the 
peculiar form of the Ksattra (all that it comprises). And as fur- 
ther regards the sap for (producing) nourishing substances, the 
Ksattra is the protection of the herbs ‘the fields of grain, &c., being 
protected by the Ksattriyas, these things must be kept). If he there- 
fore brings those two invocation offerings before the inaugar{507] 
ation ceremony,'® then he places the Brabma in this Ksattra (and 
all those things will be conseauently kept). 


8. 
(The Symbolical Meaning of the Diferent Implements and Liquids required 
for the Inauguration Ceremony. The Drinking of Spirituous Liquor 
(urd) by the King.) 


The reason that the throne-seat, the ladle, and the branch is of the 
Udumbara tree is because the Udumbara is vigour and a nourishing 


7 Atisarvena, i.e., by what is beyond the whole mantra, that is, the sacred words, 
bhúr, &e. which are added to it. 


See above 7, 22, one to the Brahma, the other to the Ksattra: “I cnter the 
Brahma, ” &c. 
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substance. The priest thus places vigour in him (the Kings) as 
his nourishing substance. 

As to curds, honey, and melted butter, they represent the liquid 
(essence) in the waters and herbs. The priest, therefore, places the 
essence of the waters and the herbs in him. 


The rain water fallen during sunshine, represents the splendour and 
lustre of sanctity, which are in this way placed in him. 

The young grass and young barley represent provisions and the 
thriving by their means, which are thus placed in him for (producing) 
offspring, and consequently (provide him with) offspring. 

The spirituous liquor represents the Ksattra, and, further, the juice 
in the food; thus both the Ksattra and the juice in the food, are placed 
in him. 

The Dûârvå grass is Ksattra; for this is the ruler of the herbs. The 
\sattra, viz., the princely race, is represented by it, as it were, spread 
everywhere ; the Ksattriya becomes residing here (on this earth), in his 
kingdom, he becomes established, as it were, his rule extended, as it were. 
This is represented by the sprouts of the Dirva, which have, [508] as 
it were, a firm footing onthe earth. In this way, the Ksattra of the 
herbs is placed in him (the king) and a firm footing thus given him. 


All those things (the Brahma, sap, &c.), which had gone from the 
king after having performed a sacrifice, are in this way placed in him 
(again). By their (of curds, honey, &c.) means he makes him thus 
successful. 

Now he gives into his hand a goblet of spirituous liquor, under the 
recital of the verse, svadisthayd madisthaya, &e. (9,1, 1) ie, “Purify, O 
Soma! with thy sweetest, most exhilarating drops (the sacrificer), thou 
who art squeezed for Indra, to be drunk by him.”’* After having put 
the spirituous liquor into his hand, the priest repeats a propitiatory 
mantra'* (which runs thus): “To either of you (spirituous liquor and 
Soma !) a separate residence has been prepared, and allotted by the gods. 
Do not mix with one another in the highest heaven; liquor! thou art 
powerful; Soma! thou art aking. Do not harm him (the king)! May 
either go to his own place.” (Here is said), that the drinking of the 
Soma and that of liquor, exclude one another (they are not to be mixed). 


This interpretation is given by Sayana, which, no doubt, is suitable to the occasion 
at jwhich this mantra is used; and thus it certainly was interpreted even in ancient 
times, However, it does not appear to be the original meaning of the verse. 

13 Iġ¢ is with some variations to be found in the Vajasaneyi Samhita (19, 7), 
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After having drunk it, he should think, “the giver (the priest) of the 
goblet (to be his friend) and give him (the remainder of) this (liquor).” 
This is the characteristic of a friend. Thus he finally places the liquor 
in his friend (gives hima share in it). And thus has he who possesses 
such a knowledge, a place in his friend (they are mutually connected). 
3. 
[509] (Lhe Descent of the King from the Throne, after having been 
Inaugurated. The Mantras which he hus to Repeat at this Occasion.) 


He now descends (from the throne-seat), facing the branch of the 
Udumbara tree (which was placed in the ground), The Udumbara being 
sap, and consequently a nourishing substance, the king goes thus (to 
receive) these gifts (hidden in the Udumbara tree). Being seated above, 
and having put both his feet on the ground, he announces his descent 
(facing the Udumbara’, (by uttering the following words :) “I stand in 
the heavens, and on the earth; I stand in the air exhaled and inhaled; I 
stand on day aud night; I stand on food and drink; I stand on Brahma, 
Kgattra, and these three worlds.” Finally, he stands firmly through the 
universal soul (sarva-dtmd, which connects all the things just mentioned), 
and thence has a firm footing in the universe. He obtains continuous 
prosperity. The king who descends, after having been inaugurated by 
the ceremony of Punarabhiseka in this way (from the throne-seat), 
obtains supremacy over his subjects, and royal power. 


After having descended, `° he then stands, inclining his body (upastham 
kritva) with his face towards the east, and utters thrice the words, 
“ Adoration to the Brahma!” Then he says aloud, “I present a gift for 
the attainment of victory (in general), of victory everywhere (abhijiti), of 
victory over strong and weak enemies (vijiti), and of complete victory 
(sanjiti).” [510] By thus making thrice salutation to the Brahma, the 
Ksattra comes under the sway of the Brahma, and consequently the rule 
of the king becomes prosperous, and he will have issue. As regards (the 
mantra), “ I present a gift for the attainment of victory,” &c., he emits 
Speech by it. For the words, “I give,” imply that Speech is conquered, 
(recovered, after having been silent), l 

“ When Speech is recovered, then (consequently) all this my per- 


formance shall be completed,” having (so thinking) emitted Speech, he 
approaches the Ahavaniya fire, and puts a stick into it, reciting, “ Thou 


Pen, 
© Pratyavarithya, instead of ruhya; long i, instead of short u, being a Vedic form, 
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art a wooden stick, become joined to the sharpness of senses and strength 
of the body, Svaha!” Finally, he succeeds thus in making himself 
sharpness of senses and valiant. After having put the stick into the 
fire, he walks three steps towards the east and north, (and addresses the 
step he is taking thus): ° Thou art the means of subduing the regions; 
ye (steps), make me capable of adoring (in the right manner) the gods; 
may I obtain my desires wished for and preserve what is granted to me, 
and safety.” He now proceeds to the north-east, that is, to undo again a 
defeat. Such is the meaning (they say). 


10. | 
(Magical Performance of a King for Defeating an Enemy.) 


The Devas and Asuras were fighting in these worlds. They fought 
in the eastern direction, then the Asuras defeated them. They then 
fought in the southern direction, and the Asuras defeated them again ; 
and, likewise, they were defeated by the Asuras when fighting in the 
western and’ northern directions. They were then fighting between 
the eastern and northern directions, and remained victors. The 
[511] Ksattriya, therefore, standing amidst both armies arrayed in 
battle lines, shall proceed to the northeast, saying to him (to the house- 
priest), “ do so '4 that I may conquer this army.” After he (the house- 
priest) has-consented, he should touch the upper part of the king’s 
chariot and repeat:the mantra, tanaspate vidvango hi (6, 47, 26). Then 
he shall say to (the king), ‘‘ Turn towards this (north-east) direction ; 
thy chariot with all its implements should be turned thither (north-east) ; 
tken to the north-west, south and east, and (lastly) towards the enemy.” 
With the hymn, abhivartena havisd (10,174) shall he turn his chariot, 
and when reciting the Apratiratha (10,103 dsuh sisano) Sésd (1, 152 śâsa 
ittha), and Sauparna (pra dhdrd yantu madhuna) hymns, he shall look upon 
it (the chariot). 

The Ksattriya conquers (the hostile) army, when he, at the time of 
just being about fighting (with the enemy), takes thus his refuge (with 
the house-priest), saying, ‘‘ Make me win this battle.” He then shall let 


u Say. refers this address to the king who is sitting in his chariot, A Ksattriya 
is speaking these words. He asks first the king's permission to perform the cere- 
mony mentioned, The person to whom the Keattriya addresses his words, is only 
hinted at by the demonstrative pronoun, but never explicitly mentioned. I think it 
refers to the Purohita or house-priest, who has always to accompany the king when 
going to fight a battle. ard give him his advice. Sfyana’s opinion is bardly correct, 
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him fight in the north-eastern direction, and he (the Keattriya) wins 
the battle. Ifhe be turned out of his dominions, and thus takes his 
refuge with him (the house-priest), saying, “ Make me return to my do- 
minions,” then he (the house-priest) shall let him, when going away, 


proceed to this (north-eastern) direction, (and) thus he recovers his 
dominions. 


(The king, whose inauguration ceremony is performed) after having 
been standing (in northeastern direction) recites then, when going [512] 
to his palace, (the verse) calculated to drive away allenemies altogether. 
(This verse is), apa pracha (10, 131 1.) Then he will be made rid of all 
his enemies and live in safety, and enjoy happiness increasing from day 
to day. He who returns to his palace whilst reciting the above-mentioned 
mantra (10, 131, 1) obtains sovereignty over his subjects, and supreme 
power. After having come home, he sits behind the household fire. 
His priest then, after having touched him, fills a goblet four times with 
melted butter, and makes thus three (each consisting of four spoonfuls) 
offerings addressed to Indra, the mantras being recited in the Prapada?* 


form, in order that he might be protected from disease, injury from any 
loss, and enjoy perfect safety. 


11. 


(The Repetition of Three Mantras, with Insertion of a certain Formula. 
Its Efect. Janmejaya’s Opinion on the Effect of this Magical Performance.) 


(The verses to be recited in the Prapada way follow) Paryd su 


pradhonva (9, 110, 1), ie., acquire everywhere riches, in order to grant 


them (to thy worshipper. In the midst of tbe word, vritrâni (of the just 
mentioned mantra), after å, and before ni, be inserts the words, “ bhar, 
brahma, prénam (breath), amritam (ambrosia) is such one (the name is 
required) [513] who seeks for shelter and safety, for welfare with his child- 
ren and cattle.” (Now follows the remaining part of the verse), ni sakgsanir, 


“ Say, adduces for explaining this term a memorial verse (kdrika) ; 
Pådå yasydinstu yivanto yavand akgarasammitah, 
Richy adayayanum etezam prapadam tad vidur budhah, 
i.e, the wise call that recital of the (several) : 
they allare measured by the syllables of which they consist. This means that each 
syllable of the p&da isto be pronounced quite distinctly, and that there should be 
a stop at the end of each pida. This explanation appears, however, not to be quite 


correct. From the following paragraph, we learn that prapada is the insertion of a 
formula ina pfda of a verge, 


padas of a Rik verse prapada, when 
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Ke, Le, being a conqueror of enemies, thou makest efforts of crossing the 
lines of our adversaries. 

(Now follows the second verse), Anu hi tod sutam, &e. (9, 110, 2). In the 
midst of the word, samarya, in the second pAda, after the syllable “ma,” 
the words, bhuvo, brahma, &c. (the remainder just as above) are inserted. 

(Now follows the third verse), ajijano hi pavamdno, &. (9, 110, 3), 
In the midst of the word, sakmandé, after sa and before ma, he inserts 
the words, svar, brahma, &c. (just as above). After the last word of the 
interpolation, viz., “ pasubhir,” he then proceeds to finish the verse re- 
commencing by kmand4. 

The Ksattriya, for whose benefit the house-priest sacrifices three 
offerings of melted butter, each consisting of four spoonfuls, whilst recit- 
ing these Indra verses in the above-mentioned Prapada way, thus 
becomes free of disease, free of enemies, does not suffer any loss, and, 
screened by the form of the three-fold science (the three Vedas), walks in 
all directions, and becomes established (after his death) in Indra’s world. 


Finally, he prays for increase in cows, horses, and progeny, with the 
words, “‘ Cows, may ye be born here! horses, may ye be born here! men, 
may ye be born here! may here sit a hero (my son), as protector (of 
the country), who presents the priests gifts, consisting of a thousand 
(cows).” He who thus prays, will be blessed with plenty of children 
and cattle. 

The Ksattriya, whom those (priests) who have this knowledge make 
sacrifice in such a way, will be raised to an exalted position. But 
those who make the king sacrifice in this way, without possessing this 
knowledge, they kill him, drag him away, and deprive [514] him of his 
property, as the most degraded of men (nisédas), robbers, murderers, 
seize a wealthy man (when travelling) in a forest, and, after having thrown 
him into a ditch, run away with his property. 


Janamejaya, the son of Pariksit, who possessed this knowledge, said, 
“ My priests, who possess this knowledge, made me sacrifice, I who have 
the same knowledge (in such a manner). Therefore Iam victorious; I 
conquer a hostile army eager for fighting ;'® neither the divine nor the 
human arrows coming from such an army can reach me. I shall attain 
the full age allotted to man (109 years), I shall become master of the 
whole earth, The same falls to the lot of him, who knowing this, is 
made to sacrifice (by priests) in this way. 


In the original, abhîtvari. SAy. avhito yuddhartha-mudayuktd para kiya sent 
19 


* 


a> 
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THIRD CHAPTER, 
(The Mahabhiseles or Grand Inauguration Ceremony of Indra.) 


12. 


(The Elevation of Indra to the Royalty over the Gods. His TLhrone-seat. 
By what Mantrus he Ascended it. The Gods Proclaim him as King 
by mentioning all his Titles.) 


Now follows the great inauguration (mahdbhiscka) of Indra. The 
gods, headed by Prajapati, said to one another (pointing with their hands 
to Indra) : “This one is among the gods the most vigorous, most 
strong, most valiant, most perfect, who carries best out any work (to be 
done). Let us instal him (to the kingship over us).” They all consented to 
[515] perform just this ceremony (mahébhiseka) on Indra. They 
brought for him that throne-seat, which is called the Rik-formed.’ They 
made the Brihat and Rathantara verses its two forelegs, the Vairûpa and 
Vairdja verses its hind-legs, the Sakvara and Raivata (verses) its top- 
boards, the Naudhasa and Kaleya its side-boards. The Rik vérses were 
made the threads of the texture which went lengthwise, the Samans were 
the threads which went crossways, the Yajus versesthe intervals in the 
texture. They made (the goddess of) Glory its covering, and (the goddess 
of) Fortune its pillow, Savitar and Brihaspati were holding its two fore- 
legs, Vayu and Pagan the two hind-legs, Mitra and Varuna the two 
top-boards, the Asvins the two side-boards. . 


Indra then ascended the throne-seat, addressing it thus: ‘ May the 
Vasus ascend thee with the Gayatri metre, with the Trivrit Stoma, with 
the Rathantara Sama. After them L then ascend for obtaining universal 
sovereignty. May the Itudras ascend thee with the Tristubh metre, 
the fifteen-fold Stoma, and the Brihat Sama. After them then I ascend 
for obtaining increase of enjoyment. May the Adityas ascend thee with the 
Jagati metre, the seventeen- fold Stoma, and the Vairipa Sima. After 
them I ascend for obtaining independent rule. May the Visve Devah 
ascend thee with the Anustubh metre, the twenty-one-fold Stoma, and 
the VairAja Sima. After them I ascend for obtaining distinguished rule. 
May the divine Sdédhyds and Aplyas ascend thee with the Pahkti metre, 
the Trinava (twenty-seven-fold} Stoma, and the Sikvara Sama. After 
them I ascend for obtaining royal power. May the divine Marutas and 


1 It was composed of all the sacred mantras of the Rigveda, On the different Sâmans 
mentioned here, sec the notes on page 282, 
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Angiras ascend thee with the Atichandas metre, the thirty-three-fold 
Stoma, and the Raivata Sima. After [516] them, then, I ascend for 
obtaining the fulfilment of the highest desires for becoming a great king, 
for supreme mastership, independence, and a long residence. By these 
words, one should ascend the throne-seat. 

- After Indra had seated himself on this throne-seat, the Visve Devah 
said to him, “ Indra cannot achieve any feat if he is not everywhere 
publicly proclaimed * (as hero); but if he be thus proclaimed, he can do 
so.” They then consented to do so, and consequently, turning towards 
Indra, cried aloud (calling him by all his titles.) 

The gods bestowed on him (Indra), by proclaiming him as “ univer- 
sal ruler,” universal rule; by proclaiming him as “enjoyer (of plea- 
sures),” they made him father (of pleasures); by proclaiming him as “ inde- 
pendent ruler,” they granted him independence of rule; by proclaiming 
him as “distinguished king,” they conferred on him royal distinction ; 
by proclaiming him “ king,” they made him father of kings; by calling 
him “ one who has attained the highest desires,” they granted him fulfil- 
ment of the highest desires. 

(The gods then continued proclaiming his heroic virtues in the 
following manner): “The Kegattra is born; the Keattriya is born; 
the supreme master of the whole creation is born; the devourer of 
the (hostile) tribesis born ; the destroyer of the hostile castles is born ; 
theslayer of the Asuras isborn; the protector of the Brahma is born; 
the protector of the religion is born.” 

After (his royal dignity) was thus proclaimed, Prajapati, when being 
just about performing the inauguration ceremcny, recited over him 
(consecrated him with) the following mantra : 


13. 
[5417] (The Mantras by which Indra was Consecrated. He was Installed 
by Prajapati.) 

“Varuna, the faithful, sat down in his premises—for obtaining 
universal rule, enjoyment (of pleasures), independence, distinction as 
sovereign, fulfilmerit of the highest desires—he, the wise, &c.,” (1, 25, 
10). Prajapati, standing in front of Indra who was sitting on the throne- 
seat, turned his face to the west, and, after having put on his head a gold 
leaf, sprinkled him with the moist branch of an Udumbara, together with 
that of a Palâsa tree, reciting the three Rik verses, imd dpah sivatamd, 


2 The term is anabhyutkrusta. 
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i e., these most happy waters, &c. (Ait. Br. 8, 7); and the Yajus verse, 
devasya tvé (Vajasan, Samhh. 1, 10. Ait Br. 8, 1); and the great words, 
bhir, bhuvah, svar. 

14. 


Indra Inaugurated Ly Various Deities in the Various Directions to the 
Kingship, becomes Universal Ruler. 


The Vasavas then inaugurated him (Indra) in the eastern direction, 
during thirty-one days, by these three Rik verses, the Yajus verse, and 
the great words (all just mentioned), for the sake of obtaining universal 
sovereignty. Hence all kings of eastern nations, in the eastern regions, 
are inaugurated to universal sovereignty, and called samrdj, i.e., uni- 
versal sovereign, after this precedent made once by the gods. 


Then the Rudias inaugurated Indra in the southern region, during 
thirty-one days, with the three Rik verses, the Yajus and the great 
words (just mentioned), for obtaining enjoyment (of pleasures). Hence 
all kings of living creatures (chiefly beasts) in the southern region are 
inaugurated for the enjoyment (of pleasures) and called bhoja, 1.0.5 
enjoyer. 

[518] Then the divine Adityas inaugurated him in the western 
region, during thirty-one days, with those three Rik verses, that Yajus 
verse, and those great words, for obtaining independent rule. Hence all 
kings of the Nichyas aud Apåchyas in the western countries, are inau- 
gurated to independent rule, and called “independent rulers.” 


Then the Visve Devah inaugurated him during thirty-one days, in 
the northern region, by those three Rik verses, &c. for distinguished rule. 
Hence all people living in northern countries beyond the Himalaya, ~ 
such as the Uttarakurts, Uttaramadras, are inaugurated for living with- 
out a king (vairdjyam), and called Viraj,3 i.e. without king. 


Then the divine Sidhyas and Aptyas inaugurated Indra, during 
thirty-one days, in the middle region, which is a firmly established foot- 
ing (the immovable centre) to the kingship (râjya) Hence the kings 
of the Kuritpazichdlas, with the Vasas and Uśínaras, are inaugurated 
to kingship, and called Kings (rdja). 

j * To this word two meanings can be given: 1 (without king 2 avery distinguished 
king. In this passage, we must take it in the first meaning ; for here are janapadah, ie, 


people in opposition to the king mentioned, as abhişikta, i.e, inaugurated, whilst in 
all other passages of this chapter, we find instead of them, the rdjinah or kings. 
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Then the divine Marutas and Afgiras inaugurated him, during thirty- 
one days, in the upper (érdhva) region, for attaining fulfilment of the 
highest wishes, the position of a great king, of a supreme ruler, of an 
independant king, and long duration of his rule. 

Indra thus became, by means of this great inauguration ceremony, 
possessed of the power of obtaining anything wished for, as he been 
only the prerogative of Prajapati.' He conquered in all the various ways 
[519] of possible conquest, ë and won all people. He obtained the leader- 
ship, precedence, and supremacy over all gods. After having conquered 
the position of a samrdj (universal ruler), &c., he became in this world 
self-existing (stayambhih), an independent ruler, immortal,* and, in the 
heaven-world, after having attained all desires wished for, he became 
immortal (also), 


——— 


FOURTH CHAPTER, 
(The Mahabhigeka, Ceremony Performed on a King. What Rigis 
Performed it, and for what Kings they Performed it.) 
15. 
(The Consequences of the Mahabhigeha. The Oath which the King must 
take Before the Priest Performs the Ceremony.) 


The priest who, with this knowledge (about the Mahabhiseka 
ceremony), wishes that a Ksattriya should conquer in all the various 
ways of conquest, to subjugate all people, and that he should attain to 
leadership, precedence, and supremacy over all kings, and attain every- 
where and at all times to universal sovereignty, enjoyment (of pleasures), 
independence, distinguished distinction as king, the fulfilment of the 
highest desires, the position of aking, of a great king, and supreme 
mastership, that he might cross (with his arms) the universe, and become 
the ruler of the whole earth during all his life, which may last for an 
infinitely long time, that he might be the sole king of the earth up to its 
[520] shores bordering on the ocean; such a priest should inaugurate 
the Ksattriya with Indra’s great inauguration ceremony. But, before 
doing so, the priest must make the king take the following oath ;: ‘*‘ What- 


‘This whole sentence is only a translation of the full import implied in the words, 
paramesti prdjdpatya, 
* Lit., he conquered all the conquests (itis, i.e., aLhijiti, vijiti, samjiti, &e. See above ) 


, Here Sfyana explains it as“ long-lived.” 
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ever pious works thou mightest have done during the time which may 
elapse from the day! of thy birth to the day of thy death, all these, 
together with the position, thy good deeds, thy life, thy children, I would 
wrest from thee, shouldest thou do me any harm.” 


The Ksattriya, then, who wishes to attain to all this, should well 


consider and say in good faith all that is above-mentioned (thou mayest 
wrest from me, &c., &c.) 


16, 
(The Woods and Grains Required for the Performance of Mahabhiseke.) 


The priest then shall say (to his attendants), “ Bring four kinds of 
wood: Nyagrodha, Udumbara, Asvattha, and Plaksa.” Among the trees, 
the Nyagrodha is the Ksattra. Thus, by bringing Nyagrodha woo], 
he places in the king the Ksattram, the Udumbara representing the 
enjoyment, the Asvattha universal sovereignty, the Plaksa independence 
and freedom of the rule of another king. The priest, by having these 
woods brought to the spot, thus makes the king participate in all these 
qualities (universal sovereignty, &c., &c.). Next he shall order to bring 
four kinds of grain from vegetables (ausadha tokmakrita), viz., rice with 
small grains, rice with large grains, Priyañgu, and barley. For, amongst 
herbs, rice with small grains represents the Ksattra. Thus, by bringing 
sprouts of such grains, he [521] places the Ksattra in him. Rice with 
large grains represents universal sovercignty. Therefore, by bringing 
sprouts of such grains (to the spot), he places universal sovereignty in 
him. The Priyangus, among herbs, represent enjoyment of pleasures, 
By bringing their sprouts, he places the enjoyment of pleasures in him. 
Barley represents the skill as military commander. 
sprouts, he places such a skill in him (the king). 


17, 
(The Implements for Making Mahabhiaeha.) 


ty bringing their 


Now they bring for hima throne-seat made of Udumbara wood, of 
which the Brihmanam has been already told (see 8, 8), The ladle of 
Udumbara wood is here optional ; instead of it, a reece! of the same wood 
(pitri) may be taken. Besides, they bring an Udumbara branch. Then 
they mix those four kinds of fruit and grain in a vessel. and. after having 
poured over them curds, honey, clarified butter, id. iin wálek fallen 

In the original, rdtri, night. The day commenced at evening, 


as it appears. 
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during sunshine, put it down. He (the priest) should then consecrate 

the throne-seat in the following way: “thy two forelegs are the Brihat 

and Rathantaram Sâmans, &c. (just as above, see 8, 12). l 

18=13, and 19=14, 
20. 

(The Meaning and Effect of the Various Liquids Poured over the Head of 
the King. His Drinking of Spirituous Liquor. He drinks the Soma 
Mystically.) 
By sprinkling the king with curds, the priest makes his senses sharp ; 

for curds represent sharpness of senses in this world. By sprinkling him 

with honey, the priest makes him vigourous; for honey is the vigour 
in herbs and trees. By sprinkling him with clarified butter, he bestows 
upon him splendour; for [522] clarified butter is the brightness of 
cattle. By sprinkling him with water, he makes him free from death 

(immortal); for waters represent in this world the drinking of immortality 

(amrita). 

The king who is thus inagurated, should present to the Brahman who 
has inaugurated him gold, a thousand cows, anda field in form of a 
quadrangle. They say, however, that the amount of the reward is not 
limited and restricted to this (it may be much higher), for the Ksat- 
triya (i.e., his power) has no limits, and to obtain unlimited (power, the 
reward should, as to its greatness, be unlimited also). 

Then the priest gives into his hands a goblet filled with spirituous 
liquor, repeating the mantra, suddisthayd, &c. (see 8, 8). He then should 
drink the remainder (after previuos libation to the gods), when repeating 
the following two mantras: “OF what juicy, well-prepared beverage” 
Indra drank with his associates, just the same, viz., the king Soma, I 
drink here, with my mind being devoted to him (Soma).” The second 
mantra (Rigveda, 8, 45, 22), “ To thee who growest like a bullock (Indra), 
by drinking Soma, I send off (the Soma juice), which was squeezed, to drink 
it; may it satiate thee and make thee well drunk.” 

The Soma beverage which is (in a mystical way) contained in the spirit- 
uous liquor, is thus drunk by the king, who is inaugurated by means of 
Indra’s geat inauguration ceremony (the ceremony just described), and not 
the spirituous liquor.® (After having drunk this mystical Soma) he should 


2 The spirituous liquor is here a substitute for the Soina, which the Ksattriyas were 
not aHowed to drink. 

? By means of mantras, the liquor was transformed into real Soma. We have here a 
sample of a supposed miraculous transformation of one matter into another. 
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repeat the [528] following mantras, apåma Soman (8, 48, 3), t.e., we have 
drunk, Soma, and san no bhava (10, 37, 10), i.e., Be it propitious to us ! 

The drinking of spirituous liquor, or Soma, or the enjoyment of some 
other exquisite food, affects the body of the Ksattriya who is inaugur- 
ated by means of Indra’s great inauguration ceremony, just as pleasantly 
and agreeably till it falls down (on account of drunkenness), as the son 
feels such an excess of joy when embracing his father, or the wife when 
embracing her husband, as to lose all self-command. 


21. 


(What Kings had the Mahdbhiseka Ceremony Performed; their Con- 
quest of the Whole Earth, and the Horse Sacrifices. Stanzas on Janame- 
jaya, Visvakarma and Marutta.} 


Tura, the son of Kavasa, inaugurated with this great inauguration 
ceremony of Indra, Janamejaya, the son of Parikgit. Thence Janame- 
jaya went everywhere conquering the earth, up to its ends, and sacrificed 
the sacrificial horse. To this fact refers the following Gatha (stanza), 
which is sung: “ In the land where the throne-seat was erected, Janame- 
jaya bound a horse, which was eating grain, adorned with a mark on its 
forehead (rukmin), and with yellow flower garlands, which was walking 
over the best (fields full of fodder), for the gods.” 

With this ceremony, Sdrayata, the son of Manu, was inaugurated by 

Chyavana, the son of Bhrigu. Thence Sâryâta went conquering all over 
the earth, and sacrificed the sacrificial horse, and was even, at the sacrifici- 
al session held by the gods, the house-father. 
With this ceremony, Samasugm4, the son of Vajaratna, inaugurated 
Satdntha, the son Satrajit, [524] Thence Satanika went conquering every- 
where over the whole earth, up to its ends, and sacrificed the sacrificial 
horse. 

With this ceremony, Parvata and Nérada inaugurated Ambastya. 
Thence Ambastya went conquering everywhere over the whole earth, up 
to its ends, and sacrificed the sacrificial horse. 

With this ceremony Parvata and Nérada inaugurated Yudhdrsrausti, 
the son of Ugrasena. Thence Yudhatsrausti went conquering every- 
where over the whole earth, up to its ends, and sacrificed the sacrificial 
horse. 

With this inauguration ceremony, Kasyapa inaugurated Visvakarmé, 
the son of Bhuvana. Thence Visvakarm’i went conquering everywhere 
over the whole earth, up to its ends, and sacrificed the sacrificial horse. 
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They say that the earth sang to Vidvakarma the following stanza : 
“ No mortal is allowed to give me away (as donation),* O Visvakarmé, 
thou hast given me, (therefore) I shall plunge into the midst of the 
sea. In vain was thy promise made to Kasyapa.” 

With this ceremony Vasistha inaugurated Sudâs, the son of Pijavana. 
Thence Sudâs went conquering everywhere over the whole earth, up to 
its ends, and sacrificed the sacrificial horse. 

With this inauguration ceremony Samvarta, the son of Añgiras, inau- 
gurated Marutta, the son of Avikshit. Thence Marutta went conquering 
everywhere over the whole earth, up to its ends, and sacrificed the sacri- 
ficial horse. 

Regarding this event, there is the following Stotra chanted : “ The 
Maruts resided as distributors of [525] food in the house of Marutta, the 
son of Aviksit, who had fulfilled all his desires; all the gods were 


present at the gathering.” 
22. 


(Continuation of the Preceding. Stanzas on the Liberality of Anga, 
Udamaya, and Virochana.) ' 

With this ceremony, Udamaya, the son of Atri, inaugurated Ajga. 
Thence Aùga went conquering everywhere over thewhole earth, up to 
its ends, and sacrificed the sacrificial horse. This Añga, who was not 
defective in any respect (thence called alopdiga), had once said, “I 
give thee, O Brahman, ten thousand elephants, and ten thousand slave 
girls, if you call me to this (thy) sacrifice.”*. Regarding them, the follow- 
ing (five) stanzas (slokas) were sung :— 

(1) “ Whatever cows the sons of Priyamedhas had ordered (Uda- 
maya to give (in the midst of the sacrifice at the midday libation), the 
Atri son (Udamaya) at each time presented two thousand Badvas. 

(2) “The son of Virochana loosened eighty-eight thousand white 
horses from their strings, and presented those, which were fit for drawing: 
a carriage, to the sacrificing Purohita.”" 

(83) “ The son of Atri presented ten thousand girls, well endowed 
with ornaments on their necks, who had been gathered from all quarters.” 


* The king had promised the whole earth as gift to his officiating priest. 

* Udamaya, the son of Atri, was at this time himself the’sacrificer. The P 
were his officiating priests. ? à Paara eahaa 

* A Badva is, according to Sâyaņa, 100 kotis, i.e., a billion. But I doubt ve 
whether this is the original meaning of badva, It is perhaps related to the Zend aura 
which means “ ten thousand.” 

’ This Sloka does not refer to king Aùga. 
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(4) The son of Atri, having given ten thousand elephants in the 
country Avachatnuka, the Brahman [526] (Atri’s son) being tired, desired 
his servants (to take charge) of Anga’s gift.” 

(5) ‘(From saying) I give thee a hundred (only), I give theea 
hundred, he got tired; (thence) he said, I give thee a thousand, and 
stopped often in order to breathe, for there were too many thousands to 
be given.” 

23. 

(Continuation. Stanzas on the Liberality of Bharatu. Story of Satya- 

havya, who was Created out of his Reward by the King Atyarâti.) 


With this ceremony, Dirghatamas, the son of an unmarried woman, 
inaugurated Bharata, the son of Dusyanta. Thence Bharata went 
conquering everywhere over the whole earth, up to its ends, and sacrificed 
those horses which were fit for being sacrificed. Regarding this event, 
the following stanzas are sung: 

(1) Bharata presented one hundred and seven Badvas (large flocks) 
of elephants,® of a dark complexion, with white teeth, all decked with 
gold, in the country Masndra. 

(2) At the time when Bharata, the son of Dusyanta sided 
a sacred hearth in (the country of) Sdehiguna, the Brahmans got distri- 
buted flocks of cows by thousands. 

(3) Bharata, the son of Dusyanta, bound seventy-eight horses (for 
being sacrificed) on the banks of the Yamuna, and fifty-five on the Ganga 
for Indra.” 

(4) The son Dusyanta, after having bound (for sacrificing) one 
hundred and thirty-three horses [527], overcame the stratagems of his 
royal enemy, by means of the superiority of his own stratagems. 

(5) The great work achieved by Bharata, neither the forefathers 
achieved it, nor will future generations achieve it, (for it is as impossible 
to do it) as any mortal, belonging to the five divisions of mankind, ?* can 
touch with his hands the sky. 


g Mri iga in Sanscrit. Say. says, that clephants are to be understood here. Mriga 
appears to be a gencral term for a wild beast. 


° Vritraghue, bay, takes it, however, as name of a country, for which I see, however, 
no reason, 

* Paiicha mdnavdh, Say. explains the four castes, witb the Nisddas as the fifth. 

But I am rather inclined to take the word in the sense of paiichakristi, or pañchakşiti, 


i. e. five tribes frequently mentioned in the Samahita, It then denotes the whole human 
race, including the superior beings, Sec page 214. 
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The Risi Brihad Uktha communicated this great inauguration cere- . 
mony to Durmukha, the Pañchâla. Thence Durmukha, who was no 
king, being possessed of this knowledge, went conquering everywhere 
over the whole earth, up to its ends, and sacrificed the sacrificial horse. 

The son of Satyakavya, of the Vasistha Gotra, communicated this 
ceremony to Atyarati, the son of Janantapaya, Thence Atyarati, who was 
no king, being possessed of such a knowledge, went conquering every- 
where over the whole earth, up to its end, and sacrificed the sacrificial 
horse. 

The son of Satyahavya, of the Vasistha Gotra, then told (the king), 
“ Thou hast (now) ecnquered the whole earth up to the shore of the sea; 
Jet me obtain now greatness (as reward: for my services).” Atyarati an- 
swered, “ When, O Brahmana, I shall have conquered the Uttara Kurus,'? 
then thou shalt be king of the earth , and I will be thy general.” The 
son of Satyahavya said, “This is the land of the gods, no mortal can 
eonquer it. Thou hast cheated me; therefore I take all this (from thee).” 
Atyarati, after having been thus deprived of his powers and majesty, was 
slain by the victorious king Sugmina, [528] the son of Sibya. Thence a 
Ksattriya should not eheat a Brahman who has this knowledge and per- 
formed this (inauguration) ceremony, unless he wishes to be turned out 
of his dominions, and to lose his life. 


— — — 


FIFTH CHAPTER. 
(On the Office of the Purvhita, or House-priest. The Brahmanak 
Parimara, i. 2., Dying Around the Brahma.) 
24. 
(The Necessity for a King to Appoint a House-priest. 
In what Way the King Keeps the Sacred Fires. How to Appease the Five: 
Destructive Powers of Agni). 

Now, about the office of a Purohita (house-priest). The gods do not 
eat the food offered by a king who has no house-priest (Purohita). Thence 
the king even when (not) intending to bring a sacrifice, should appoint 
a Brahman to the office of house-priest. 

The king who (wishes) that the gods might eat his food, has, after 
having appointed a Purohita, however, the use of the (sacred) fires (with- 
out having actually established them) which Jead to heaven; for the 
Purohita is his Ahavaniya fire, his wife the Garhapatya, and his son the 
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Daksina fire. When he does (anything) for the Purohita, then he sacri- 
tices in the Ahavaniya fire (for the Purohita represents this fire). When 
he does (anything) for his wife, then he verily sacrifices in the Garha- 
patya fire. When he does (anything) for his son, then he verily sacrifices 
in the Daksina fire. These fires (which are led by the Purohita) which 
are thus freed from their destructive power’ (for the Ksattriya, t.e., 
[529] they do not burn him), carry, pleased by the wish for sacrificing," 
the Ksattriya to the heaven-world, and (make him obtain) the royal 
dignity, bravery, a kingdom, and subjects to rule over. But, if the 
Ksattriya has no wish for sacrificing (by not appointing a Purohita), then 
the fires get displeased with him, and being not freed from their destructive 
power, throw him out of the heaven-world (and deprive him) of the royal 
dignity, bravery, his kingdom, and subjects over whom he rules. 

This Agni Vaisvanara, which is the Purohita, is possessed of five 
destructive powers ;° one of them is in his speech, one in his feet, onein his 
skin, one in his heart, and one in the organ of generation. With these 
(five) powers, which are burning and blazing, he (Agni) attacks the king. 

By saying, “ Where, * O master, hast thou been residing (for so long 
atime)? Servants, bring (kusa) grass for him,” the king propitiates the 
destructive power which is in Agni’s speech. When they bring water 
for washing the feet, then the king propitiates the destructive power 
which isin Agni’s feet. When they adorn him, then he propitiates by 
it the destructive power which is in Agni’s skin. When they satiate him 
(with food), then the king propitiates the destructive power which is in 
Agni’s heart. When Agni lives unrestrained (at ease) in the king’s pre- 
mises, then he propitiates the destructive power which is in Agni’s organ 
of generation. Agni, then, if all the destructive powers which are in his 
body have been propitiated, and he is pleased by the king’s wish [530] 
for sacrificing, conveys him to the heaven-worlds and (grants him) royal 
dignity, bravery, a kingdom, and subjects over whom he might rule. But 
should the king not do so, he will be deprived of all these gifts. 

25. 
(Agoi Protects the King whe Appoints a House-priast.) 

This Agni Vaisvinara, who is the Purohita, is possessed of five des- 
tructive powers. With them he surrounds the king (for his defence), just 


1 Literally, the bodies of which are appeased, 

2 The Ling manifests his wish by appointing a Purohita. 

3 They are called meni. Say. explains paropadravakirini krodhuripd Saktir, 
Agni, or his representative, the Purohita, is here treated as a guest. 
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as the sea surrounds the earth. The empire of sucha ruler (ârya) will 
be safe. Neither will he die before the expiration of the full life term 
(100 years); but live up to his old age, and enjoy the full term appor- 
tioned for his life. Nor will he die again (for he is free from being 
born again as a mortal), if he has a Brahmana who possesses such a know- 
ledge as his Purohita, and guardian of his empire ; for he obtains by means 
(of his own) royal dignity that (for another, his son), and by means of his 
bravery that (of another). The subjects of such a king obey him unani- 
mously and undivided. 
26, 
(The Importance of the Office of a Purohita Proved from Three Verses 
of a Vedic Hymn). . 

To this power of the Purohita, a Risi alludes in the the following 
verses: sa id raja pratijanyini, &e. (4, 50, 7), i.e., the king defeated by 
his prowess and bravery all his adversaries. By janytni are enemies and 
adversaries to be understood ; he conquers them by means of his prowess 
and bravery. (The other half of this verse is as follows) Birhaspatim yak 
subhritam bibharti, i. e., “ who (the king) supports Brihaspati who is well 
to be supported.” For Brihaspati is the [531] Purohita of the gods and 
him follow the Purohitas of the human kings. The words, ‘‘ who supports 
Brihaspati who is well to be supported,” therefore mean, who (what king) 
supports the Purohita who is well to be supported. By the words (the 
last quarter of the verse above mentioned) valgtyati vandate pirvabhajam, 
te., he honours and salutes him who has the precedence of enjoyment 
(t.e., the Purohita), he recommends his (the Purohita’s) distinction. 

(In the first half of the following verse), sa it ksettt sudhita okasi sve 
(4, 50, 8:, the idea is expressed, that he (the Purohita) lives in his own 
premises ; the word okas means griha, i. e., house, and the word sudkita 
is the same as suhita, 2e., well-disposed, pleased. (The second half of the 
verse) tasmé ilâ pinvate visvadanim, ti. e, food grows for him (the king 
who keeps a Purobita) at all times. Jldé here means anna, t e., food; such 
one (such a king) is always possessed of essential juice (for keeping the 
life again) ; his subjects bow before him. The subjects (the tribes) form 
kingdoms ; kingdoms by themselves bow before such a king who is pre- 
ceded (pårva ett) by a Brahma. Thus one calls him (such a Brihmana) 
a Purohita. 

(The first quarter of the third verse 4, 50, 9 is as follows) apratito 
jayalt sam dhandni, i. e., he (such a king) conquers realms without being 
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opposed by enemies. By dhandni kingdoms are to be understood ; he 
conquers them without meeting any opposition. The second quarter of 
the verse is as follows) prati janydni uta yd sajanyd. By janydni are 
enemies and adversaries to be understood; he conquers them without 
meeting any opposition. (In the third quarter) arasyare yo varivah 
karoti, there is said, “ who (what king) not being possessed of any wealth 
renders service (varivak) to a very indigent (Purohita).” (In the last 
quarter of the verse) brahmane raja tam avanti devåh, i.e., “if the king is 
[532] for the Brahman (if he support him), then the gods protect him 
(the king)” be speaks about the Purohita. 


27. 


The Three Divine Purohitas. Who is Fit for the Office of a Purohita. 
By Repeating of What Mantra and Performance, of What Ceremony the 
King has to Engage him.) 


The Brahman who knows the (following) three (divine) Purohitas, as 
well as the three appointers to this office, should be nominated to such a 
post. Agni is one of these (three) Purohitas; his appointer is the earth ; 
the (other) Purohita is Vayu, his appointer is the air ; the (third) Purohita 
is Aditya, his appointer is the sky. Who knows this is (fit for the office 
of a) Purohita; but he who does not know it, is unworthy of holding such 
an office. 

That king who appoints a Brdhmana who has this knowledge to be his 
Purohita and protector of his kingdom, succeeds in making (another) king 
his friend, and conquers his enemy. The king who does so, obtains by 
means of (bis own) royal dignity that (for another), and by means of (his) 
bravery that for another (i. e., he defeats him). The subjects of such a 
king obey him unanimously and undivided. 

(Now Follows the Mantra for Appointing the Purohita). 

“ Bhiir, Bhuvah, Svar, Om! I am that one, thou art this one; thou art 
this one, I am that one; I am heaven, thou art the earth ; I am the Saman, 
thou art the Rik. Let us both find here our livelihood (support). Save 
us from great danger (just as was done) in former times; thou art (my) 
body, protect mine. All ye many herbs, of a hundred kinds, over which 
the king Soma rules, grant me (sitting) on this seat, uninterrupted hapi- 
ness. All ye herbs ruled by [533] Soma the king, which are spread 
over the earth, grant me (sitting) on this seat, uninterrupted hapiness. I 
cause to sit in the kingdom this goddess of fortune. Thence I look upon 
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the divine waters (with which the king is washing the feet of the 
Purohita).” 


“ By washing his (the Purohita’s) right foot, I introduce wealth obtain- 
ed by sharpness of senses into the kingdom; by washing his left foot, I 
make that sharpness of senses increase. I wash, O gods! the first (right) 
and second (left) foot for protecting my empire and obtaining safety for 
it. May the waters which served for washing the feet (of the Purohita) 
destroy my enemy! ” 


28. 


(Spell to be Spoken and Applied by a King to Kill his Enemies. Who First 
Communicated it.) 

Now follows the ceremony called, “ dying round the Brahma” (Brah- 
manak parimara). All enemies and foes of him who knows this cere- 
mony, die round about him. This Brahma is he who sweeps(in the air, 
ie., Vayu). Round him five deities are dying, viz., lightning, rain, moon, 
sun, fire. 

Lightning is absorbed by lightning when it does not rain, and is conse- 
quently hidden (to our eyes). They do not perceive such a flash of light- 
ning when it dies, and consequently disappears. When they do not see 
him (the enemy), he (the king) shall say, “With the death of lightning 
my enemy shall die, and disappear! May they never get aware of him!” 
Instantly, then, they do not perceive him (the enemy), for he will be 
killed. 

The rain when fallen is abscrbed by the moon which disappears ; they 
do not perceive it, when it dies and disappears. Then, when they do not 
[534] perceive him (the enemy), then he (the king) should say, “ With the 
death of the rain, my enemy die and disappear. May they never get 
aware of him!” Instantly, then, they do not perceive him (the enemy), 
for he will be killed. 


The moon at the time of the new moon, is absorbed by the sun, &e. 
When they do not perceive him (the enemy) then (the king) shall say, 
“ With the death of the moon, my enemy shall die, and disappear. May 
they never get aware of him!” Instantly, then, they do not perceive him 
(the enemy), for he will be killed. j 


The sun, when setting, is absorbed by Agni (fire), &c. The king then 
shall say, “ With the death of the sun, my enemy shall die, and disappear ! 
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may they never get aware of him!” Instanly, then, they do not perceive 
him (the enemy), for he will be killed. 


The fire when extinguishing, is absorbed by Vayu, &c. The king then 
shall say, “ With the death of the fire, my enemy shall die and disappear. 
May they never get aware of him!” Instantly. then, they do not perceive 
him (the enemy), for he will be killed. 


These (five) deities are then born again. The fire is born out of Vayu 
(wind). Tor it is produced by friction practised with (great) force, and 
restraining the breath.)’ After having seen the fire new born, the king 
shall say, “ May Agni be born, but may my enemy not be born (again) ; 
may he go far off!” Then he goes far off. 


Out of fire the sun is born. Having seen him, the king shall say, 
“May the sun be born, but may my enemy not be born; may he go far 
off!” Then he goes far off. 


[535] From the sun the moon is born, Having seen it, the king shall 
say, “May the moon be born, but not my enemy, may he be far off!” 
Then he goes far off. 


From the moon the rain is born. Having seen it, the king shall say, 
“May the rain be born, but not my enemy ; may he be far off.” Then he 
goes far off, 

From rain lightning is born. Having seen it, the king shall say, 
“ May lightning be born, but not my enemy; may he be far off. Then he 
goes far off. 


This is the Brahmanah parimarahk (dying around the Brahma). Mai- 
treya, the son of Kusdru, told it to Satvan, the son of Kirisi,a king of 
the Bharga Gotra. Five kings (who were his enemies) died round him ; 
thence he attained to greatness. 


He who uses this spell, has to observe the following rules: He never 
shall sit before his enemy has taken his seat. When he believes him to 
be standing, then he shall stand. He shall not lie down, before also his 
` enemy has done so. When he thinks him sitting, then he shall sit him- 
self. He never shall sleep before his enemy has fallen asleep. When he 
believes him to be awake, then he shall also be awake. In this way, he 
puts his enemy down, even if he wears a stone-helmet (is well armed). 


* The production of fire by means of friction is very fatiguing, as I can assure the read-' 
er, from having tried it once with the proper apparatus, used at the saczifices for this 


purpose. 
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